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FOREWORD 


During my ceaseless tour of lecturing for the 
past twenty years and more throughout almost 
the whole length and breadth of India, when 
I visited small stations even, I delivered many 
discourses, both public and private, on the 
question of God and other topics. When 
a little respite after a hard year’s work was 
accorded to my body each year, there was a 
tendency in it more to take rest than to sit up 
and write. With the body jaded and the brain 
awhirling, it was indeed difficult to go in for 
a serious writing. Having had no shorthand 
reporter to report the speeches, the difficulty of 
writing them out became enhanced. 

As my regular lecturing work ceased a short 
while ago, though temporarily I hope, through 
the kindness of Mrs. Besant I was able to 
recuperate my body and do some writing work. 
Thus I was able to rewrite these lectures on 
the Hindu Worship of God, delivered in the 
different places in India, besides bringing r out 
the books already published. 

Here I should offer my thanks to Mr. Ernest 
Udny for his kindness in revising my MS. 




THE RECONCILIATION OE THE 

DIFFERENT KINDS OF WORSHIP 
OF GOD 

The theme of this discourse is, in my opinion, of 
profound sacredness and significance. Why of 
profound sacredness ? Whatever religion be examined, 
we find the be-all and end-all of every religious cult 
is God. No matter under what name and with what 
characteristics the God of each religion is figured — 
whether It be called the Father or Parabrahman or 
Ahura Mazdah or Allah or by any other name — the 
concept of God is a matter of the profoundest 
sacredness. No sooner does the devotee of each 
religion utter the name of his God and contemplate 
His nature, than a thrill of elation moves his 
innermost being, and he is transported into the 
highest realm of beatitude. 

Why of great importance ? In the name of God, all 
nations, as one author has put it, have begun to hate 
and kill one another. In the early days of Christianity, 
crusade after crusade was embarked on in the name 
of the Father, as if the Father were their special 
property. Battle after battle was fought in which 
blood flowed like water. In the Middle Ages, bigoted 
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ecclesiastical divines made it a mark of their faith in 
the Christ to put to death helpless victims, like infants 
and women of other faiths, as if God were a Moloch 
to be appeased only by the offering of human victims 
at His altar. Even in India where Hinduism is 
a really catholic religion, we find that sectarian 
disputes are rife — not so much between the followers 
of Sfiva and Vishnu as between the sub-sects of 
Vishnu. There are the Vadagalais and the Tengalais, 
the ‘U J mark Vaishnavites and the ‘Y* mark 
Vaishnavites who break their heads in rioting within 
the very precincts of the temple where should reign 
perfect peace and concord. About such paltry things 
as water and cakes and precedence, costly suits arise 
which are carried up to the Privy Council, enriching 
the pockets of lawyers and barristers. 

It is not in the domain of religion alone that the 
question of God arises. Philosophy — rather Metaphys- 
ics — also comes in for its share of wrangling about 
it. There is the field of ontology where this question 
is thrashed out. Shall the god of Theology steer in 
one boat and the god of Metaphysics in another ? 
That is really the position in which the western 
metaphysics and religion find themselves. If really 
there be one common Universal Father, He cannot be- 
long to one set or class of persons or to one nation 
only. He should be common to all humanity. 

My object in taking up this question is to try to 
point out a way of peace between all the combatants 
— religionists and metaphysicians. My endeavour will 
be to allay the dissensions between them and not to 
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foment them. If we study Hinduism deeply, we find 
a common platform properly constructed upon which 
all can stand, no matter to what religion or meta- 
physics they may belong. Each man may adopt his 
own independent attitude and avow his own belief : but 
yet may shake hands as a brother with another of a 
different belief. 

In discussing this question, I do not propose to 
enter into the proofs of the existence of God. Those 
that have studied the proofs know full well the 
difficulties attendant upon the question. Hinduism 
with profound insight, states that the proofs lie in 
one’s Self. The proof of Atma or Spirit lies only in 
the Atma within. Hence the Mundaka- Upanishad 
says : 

Jtpmrwr ®wfr * * snpr #r i 

1553 sswrerefa 3Ttcm ftiga <13 11 

-III, il, 3. 


“ The Paramatma cannot be gained by exposition, 
by understanding or by the study of the many Gratis : 
it can be obtained by the Jivatma by which it is 
desired. His Atma reveals its own truth.” 

Let us examine the different aspects under which 
God is worshipped. Only after understanding these 
different phases, in the different periods of time, can the 
reconciliation of belief be effected. As these phases are 
many in number, we shall take into our consideration 
the important ones only, beginning with a rapid 
sketch of the field of study. First we shall take up 
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what is called fetish worship — the worship of God in 
stocks and stones. A person picks up a stone or piece 
of wood in the road yonder and calls it God. Another 
person who has taken a higher view would call it a 
desecration. He would pick up a granite stone and 
would sculpture out of it the figure of God and 
after purifying it, worship it ; or taking wood, would 
carve out a figure for his worship. A Hindu would per- 
haps magnetise it with certain Mantras andTantras — 
magical words and operations — and impart to it certain 
religious efficacy. Another would rise from the solid 
to the liquid for worship. In the Sandhya worship of 
the Hindus, there is a certain Vedic Mantra beginning 
with “Apo hishtha-mayo-bhuvah,” etc. Here the devata 
or intelligence presiding over water is worshipped as, 
according to the Hindu, there is no particle of matter 
divorced from its intelligence. Just as the physical 
water cleanses the physical body, so also Varuna, the 
Intelligence presiding over water is invoked for 
cleansing the mind. Then we rise to the third state 
of Agni or fire. Here we may refer to the fire- 
worshippers of the Zoroastrians. They rear up for 
worship a perpetual fire in the homakunda or fire-pit 
in their temples and administer to it not ordinary 
wood but sandalwood. Hence they consider it a sac- 
rilege to offer dead bodies and other impure things to 
fire. They have, what is called, a round tower of silence 
where are reared up many vultures. As soon as the 
dead body is taken into the tower through its narrow 
door by the undertakers, the birds of prey fall upon 
it and make short work of it, leaving the skeleton 
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alone. Among the Hindus, there are Agnihotra and 
Yajnas where fire is worshipped. Then we come to 
the air where the Yayu-worship is conducted. In the 
Chhandogya- Upanishad, Prapathaka IY is related the 
story of a Rshi named Raikva initiating a king named 
Janas'ruti into this worship called Samvarga-Yidya. 
Then there is the Akas'a-Yidya in the Upanishads 
where the ether is worshipped. 

Let us now scale from the terrestrial sphere to the 
heavenly. There is, what is called, heliolatry or the 
worship of the Sun : lunalatry or the worship of the 
moon ; astrolatry or the worship of the stars. The 
Chaldeans of old were, it is said, great astrologers and 
astronomers and practised the worship of the heavenly 
bodies. The Hindus call this Navagrahapuja, 
where not only the seven heavenly bodies but also the 
two nodes of the moon called Rahu and Ketu are 
propitiated. Then we rise from the so-called inorganic 
kingdom to the organic. We first meet with the 
worship of plants. The Druids of old worshipped the 
mistletoe and the oak at Christmas. The question 
whether they were justified in this or not, we shall 
discuss later on. In the East, we have the worship of 
the As'vattha tree or ficus religiosa. In going 
up to the animal kingdom, we find this worship 
obtaining in some form or another in some of tjie 
religions. In Egypt, the civilisation of which has 
been taken so far back into the past through 
the mummies preserved underground intact for 
many centuries, the worship of animals occurred. 
In one of the papyrus found with the dead body of a 
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king, it was enacted that in his reign the killing of a 
hawk would be meted with punishment, sincejfiie 
hawk was considered sacred to Osiris, the Sun. It is 
unnecessary for me to state that in India monkeys, 
cows, some birds and other animals are considered 
sacred. Even in Christianity, the dove and the lamb 
are considered sacred (though they may not be wor- 
shipped), since they are made the symbols of the Holy 
Ghost and the Christ respectively. Then ascending to 
the higher animal, viz., man, we find from a cursory 
standpoint, that all religions have adopted him for 
worship. The founder of each religion is worshipped. 
Though in Buddhism, its founder Gautama Buddha 
spoke against it, yet he has been actually worshipped. 
In Hinduism, there have been the many founders of 
jRshis, as well as the different Avataras who are being 
worshipped. 

Some are loath to worship God through the proxy 
of a man and therefore wish to reach God directly. 
Here there are two aspects current ; one is personal 
worship and the other, anthropomorphic. In the first 
case, let us imagine the form of a human being and 
magnify it many thousands of times, so as to extend 
it throughout the whole universe. We may then 
have a poor concept of a personal God. In Hinduism, 
it is called Virat-svarupa which was shown on the 
field of Kurukshetra by Sri-Krshna to his beloved 
disciple, Arjuna. It was a magnified human form 
with many thousands of hands, eyes, etc. Others 
who ar.e unwilling to superimpose upon God any 
limitation of a human body endow him with 



THE RECONCILIATION 


7 


human attributes, and so make him anthropomorphic. 
In Milton, the Father is said to have been angry with 
Satan. In his graphic words, “ Him the Almighty 
hurled headlong flaming from the ethereal sky down 
to bottomless perdition.” Here anger though in a 
just cause, a human attribute condemnable in a 
human being, is attributed to God. Moreover the 
fact of Satan being different from God limits God and 
hence makes Him a perishable Being. Hence 
philosophers like Herbert Spencer make God, the 
Absolute. Analysing all into three Time, Space and 
Causality or Consciousness, they make God be above 
them — not be limited by them. If He should be above 
destruction, he should be present in all space. Where 
he is excluded from even a mathematical point in 
Space, he would be subject to decay. Through the law 
of impacts, any body having space outside will corrode 
sooner or later. Any big object extending throughout 
space but being absent in a certain spot will eventual- 
ly wear away, even though the process take long. 
Hence a God that is everywhere, except in a little 
point in space, will be subject to destruction. Therefore 
God is said to be infinite or without end in space. He 
is said to be eternal. In Him, the limited periods of 
the past, present and future do not exist. There was 
no time in the past when He was not ; there will be no 
time in the future when He will not be. Regarding 
the present, He is always. Hence in Him, no relative 
periods of time exist. He is also said to be the 
Absolute. The word “ Absolute ” coming from solus - 
alone, He is One only. None other but He. In 
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consciousness or thinking, there is always a 
duality — subject and object, or cause and' effect. 
There should be the thinker or the subject to think of 
another, viz., the object; or whenever we think of an 
object, we think of its cause or effect. But God is 
one only. He is the causeless cause. Hence the 
Absolute is said to be eternal and infinite. This is 
the highest concept of God. Beyond it, imagination 
cannot soar. 

Now in these different concepts of God from fetish 
worship to the Absolute, what is the right and 
proper concept of God? All reason, all common 
sense will dictate that the last concept of God, viz., 
the Absolute is the right one. If God is said to be 
indestructible, as all religionists put it, He should 
be the Absolute One above Time, Space and Causality. 
It is such a concept alone that can stand all logic. 
Hinduism states the very same thing. As the Hindu 
writers put it, It is Des'a-Kala-Vastu — aparichchhedam 
— or not cut or conditioned by space, time and things 
or duality. It is the non-dual one, not limited by time 
and space. 

But should this God alone be predicated, then we 
shall be landing all religionists in difficulties. The 
churches will have to be closed ; the temples will be 
out of place and all the missionaries of different re- 
ligions will have to vacate their offices and profession : 
since the Absolute is one that is incapable of worship. 
The highest faculty of man with which the worship of 
God can be conducted is the mind. But God is above 
the mind. The latter is dual, but God is non-dual* 
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How can the dual mind think of a non-dual God ? As 
the Taittinya - Upanishad says : 

to to& tow tott it 

— Bramhanandavalli, 9. 

‘ That from which all words with mind return 
without having been able to reach It.’ According to 
this Upanishad therefore, God is indescribable and 
unthinkable. How is this seeming insuperable 
difficulty to be tided over? In the West, the Christian 
theologians wanted to have some object of worship 
to be thought of by the mind; but the philosophers 
that thought logically came to the conclusion that 
God was above the mind even and held to the 
existence of the Absolute. Hence they could not 
meet one another. A philosopher like Sir William 
Hamilton who inclined to the theologians’ view of 
worship held to an anthropomorphic character of 
worship, though he could not support it on a logical 
basis. But Hinduism makes us tide over the 
difficulty in a logical manner. It holds to the view 
that the conditioned is an aspect of the unconditioned, 
that the relative is but a mode of the absolute. The 
Brhadaranyaka- Upanishad says : 

I TO ^ ^ TO w ^ ^ TO 

TO TOT in II 

— Adhyaya II, Brahmana iii. 

* There are two modes of Brahman, the one with 
murti and the other without murti; the one mortal 
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and the other immortal ; the one finite and the other 
infinite : again the one existing and the other, beyond. 

There are two aspects of Brahman (God), without 
murti and with murti. As Apte’s Dictionary defines 
murti : 5 m \ 

* It is that which has a conditioned (pramana) size 
and kriya (vibration)/ 

Hence God has two aspects, unconditioned and 
conditioned. The conditioned is an aspect of the 
unconditioned. A philosopher will argue that the 
word 1 unconditioned ’ implies its opposite. We may, as 
an illustration, suppose a line having no beginning 
and no end called infinite. We may out of this cut 
off a part by marking a point in it as the beginning 
and another point in it as the end. To take another 
illustration from geometric progression. An infinite 
series may begin from one with a common factor ; 
and another infinite series may begin backwards from 
minus 1 with the same common factor. All these make 
zero : while from them, a portion may be taken which 
represents a limited quantity. Such a portion is 
called Ams'a in Sanskrit writings. 

These two aspects of God are described thus in the 
Chhandogya- Upanishad : 

m 5TR?mT% s jjjtt i 

— Adhyaya VII,Khanda 24. 

‘ Where one can neither see another, nor hear 
another, nor know another, that is the great ; but 
where one can see another, or hear another, or know 
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another, that is the small/ In the absolute state 
wh§re it is one only, there is no possibility of seeing, 
hearing or knowing another ; but in the relative state 
where there is duality existent, perception and 
knowledge of another are possible. 

This conditioned state is said in another book, 
called the Vishnu- Pur ana, to be this perishable 
universe, which is logically true ; the Absolute being- 
above all destruction. 

The first Ams'a, last Chapter says : 

1 w www ^ i 

sjttssjr i 

3T«rc m m sms. ii 

c There are two aspects (or modes) of this Brahman, 
without murti and with murti ; the indestructible and 
the destructible and inhering in all things. The 
indestructible is the Supreme Brahman ; the destruc- 
tible is all this universe/ 

So that all the universe is nothing but the lower 
or relative aspect of the Absolute Brahman. All the 
universe is not this visible physical alone but also 
the invisible. According to Hinduism, the invisible 
universe is not one alone but many in number. At 
the root of the invisible universes, the duality is exist- 
ent. There is the one universal Intelligence con- 
ditioned by the One Matter called Mulaprakrti 
through which He has the idea of Aham or Self and 
through which He identifies Himself with the whole 
universe. He is called variously as * Isvara * or 
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Mahavishnu. In Him is the Trinity ; the three in One. 
Matter having the three gunas or properties of Tamas, 
Sattva and Rajas or immobility, rhythm and mobility 
makes the intelligence manifest as three ; through 
Tamas or immobility, there manifests Srva ; through 
Sattva or rhythm, Yishnu; and through Rajas or 
mobility, Brahma. The one Is'vara as Brahma creates 
through Rajas, preserves as Yishnu through Sattva ; 
and destroys and regenerates as Srva through Tamas. 
Then from this Is'vara who through his powers of 
Trinity, is at the root of the primeval invisible universe 
down to the very grass and particle of matter of this 
visible physical universe, all are manifestations of the 
one Absolute. Therefore the real God is only Brah- 
man, the Absolute. Even the Trinity and all else are 
but Its manifestations that are perishable, though they 
may last long or short as the case may be. According 
to Hinduism, even the Father, the Son and the Holy 
Ghost, which correspond to the Trinity of Hinduism 
are liable to death. As the Absolute Brahman is above 
thought and impossible of worship, his manifestations 
are taken up for worship. In taking up such mani- 
festations, some take up the higher ; others, the lower. 
But all have to take up only some manifestations of God 
for worship. These different manifestations may be 
regarded as the different steps in the ladder of worship. 
One may stand on a higher step in the ladder ; another 
on a lower step. But all have to outgrow the ladder in 
order to reach the real God of Brahman. Therefore a 
Hindu finds no logical absurdity in a person worships 
-ping a stone as God, since a stone is as much a 
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manifestation of God as is a higher form of worship — 
nay the highest. 

In these different grades of worship, Hinduism 
leaves each man free to adopt the form of worship 
best suited to him. There are men of different grades 
of evolution ; and what is suited to one cannot be 
suitable to another. A fetish worship suitable to a 
negro will not satisfy the needs of a highly evolved 
man of the present day ; and, vice versa , a high form of 
mental worship will but confound a negro. Even 
among the cultured, the forms of worship will have to 
vary. The chief mistake that is being made nowa- 
days even by some thinking men is that they try to 
impose their form of worship upon others, simply 
because it answers to their needs well. They even go 
to the length of ridiculing those that differ from them. 
It is like a higher-class boy laughing at a boy of a 
lower class for studying not his lessons but the lessons 
of a lower form. The only feasible plan is to lay down 
the theory and put forth the different grades of 
worship, so that those that can go in for a higher 
grade of worship may be induced to do so. Only we 
should not unsettle the minds of those who cannot 
adopt a higher form of worship by placing before 
them such. 

In thus placing before men two aspects of God, the 
unconditioned and the conditioned — the unconditioned 
as God per se and the conditioned as His manifestation 
for worship, two objects can be achieved. One is 
that all the fights and acrimonious disputes about God 
can be averted ; and the second is that the religion 
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-can be made universal. All the different religionist! 
can be reconciled on the ground that they are boun< 
to the one common goal of the Absolute God that i 
-above all worship and that the different forms o 
worship are but the means to that end. The philo- 
sopher need not be sent out of court, as the Absolutt 
finds a place herein. At the same time, he need nol 
dispute the worship obtaining among the religionists 
Thus will philosophy and religion move together ir 
friendship as tending towards the same goal. In 
Hinduism, both philosophy and religion find a place 
-as one. 1 

What is the criterion of the universalism of a 
religion ? A Christian ecclesiastical divine by the name 
-of Rev. Dr. Barrows, of Chicago fame, came out to 
India in connection with the Haskell mission for 
delivering lectures on Christianity. In one of his 
lectures on the “ Universalism of Christianity ” he laid 
down, at the outset, two important criteria of uni- 
versalism and then proceeded to other minor grounds. 
The two main grounds of the universal character of 
Christianity were that the Christians had firstly more 
followers and secondly more dominions under their 
control. Taking the statistics of the population of 
the different religions, he found that Buddhism ranked 
the first in population and Christianity, the second. 
To clear Buddhism out of his way, he stated there 
were many followers of Confucius in China who were 
wrongly classed under the heading of Buddhists and 
that . if that number were eliminated, Christianity was 
first in number and hence more universal. Carlyle 



THE RECONCILIATION 


15 


says that fools are greater in number than the wise. 
Shall the decision of the fools outweigh that of 
the wise, we ask ? The opinion of the majority cannot 
always hold good. 

The second argument about ‘ Universalism ’ is that 
the Christians have more dominions under their con- 
trol. The Christ has stated : { Whosoever shall smite 
thee on thy right cheek, turn to him the other also.* 
Had that principle been followed strictly by the 
Christians, I do not know whether they could have 
under their control the dominions they now possess. 
Thus the Christian religion is not responsible for the 
extent of their dominions. 

The criterion that I would lay down for the 
universalism of a religion is that it should adapt itself 
to the various grades of intelligence, and yet be 
logical. Judged by this standard, Hinduism is able 
to adjust itself to the needs of all and yet be 
logical on this most important question of God. The 
veriest dunce can find a place therein as well as 
the greatest metaphysical genius. All the differ- 
ent kinds of worship are to be found in the Hindu 
religion. None need go out of it, to find a phase 
of worship or concept of God that is found in 
other religions or philosophies. While making the 
question of God universal, the Hindu religion puts 
it also upon the most logical basis. It resorts 
to the most metaphysical and reasonable argu- 
ments to support its position. Only those that have 
studied the Vedanta- Sutras deeply can appreciate 
them. 
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Christianity too can be made universal regard- 
ing the question of God if its adherents will rise 
above their first Person of Trinity. The word person 
comes from the root persona, mask. Hence even the 
first Person or Father is a masked being and therefore 
perishable. The Father corresponds to Srva of 
the Hindu Trhnurti, who is a perishable factor. 
Like Hinduism, the Christian religion has to rise 
to the One above the Father. S. Paul states, f There 
is no God but One/ If the Christians of to-day rise to 
this One above the Trinity, then they can bring their 
religion into a line with philosophy and other religions 
too. Thus they need not give up their Father for 
worship, though they may hold to the idea of the 
Absolute. 



THE DIFFERENT STAGES OF 
DIVINE WORSHIP 

There are different stages of the worship of God 
scaling up from the lowest to the highest, viz., Is'vara, 
the conditioned God, till outgrowing Him we attain 
the Absolute where no worship obtains. It is with 
reference to the last stage that all the discord arises 
between the non-dualists, qualified non-dualists and 
dualists : the dualists urging that we reach the Abso- 
lute : the non-dualists urging, we are It, only the veil 
of maya being removed. 

Without entering into these controversies here, we 
shall understand the different phases of worship where 
the worshipper has to start the worship, as if he were 
different from God. Even the conditioned God being 
coextensive with the universe may be supposed to be 
everywhere from the standpoint of the isolated man. 
The mind of man has to think of “ without ” and 
“ within ”, before it thinks of a state Where “ without--” 
and “ within ” are lost and ‘ everywhere’ obtains. At 
first he has to worship God without himself or within 
himself, since God is everywhere. Shall we ask a negro 
or any other person in a very low state of evolution to 
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worship the God within or without himself ? If he 
be asked to worship within at first, he will but 
worship his body, since he has not arrived at a stage 
when he can differentiate himself from his body. 
Therefore external worship is prescribed in the early 
stages. Should the mind be again and again thrown 
out on an external object in worship and identify 
itself with that object, there occurs a stage when it 
finds that it is different from the body. According 
to Hinduism, whenever the mind thinks of an object, 
it becomes of the form of that object and brings back 
a thought-image of it. Through repeated thoughts 
of the object adored, the mind feels its oneness with 
it ; then it feels its separateness from the body ; then 
a higher stage of internal worship is imparted to it. 
It is convinced or realises that the body is like a 
house where it can move from one room to another, 
from one centre to another, and not that it is the house 
of the body itself. When it is at home in this stage 
too, then it is taken up to a still higher stage where 
externality and internality are lost. But the Upani- 
shads make mention of a state between where exter- 
nality and internality are both seen simultaneously 
in two planes touching one another. It is not for 
us to enter into this subtle aspect here. We shall 
here take up the three stages of f without, within and 
everywhere 3 . 


Therefore in the Uttara-Gita we have the following 
passage : Q^ikfbii I 
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‘ To the twice-born, God is in the fire ; to the Munis, 
in the heart ; to the less-learned, in the images ; to 
the wise, everywhere.’ In the above quotation, two 
stages are stated in external worship, viz., images 
and fire ; one in the internal viz., the heart ; the 
fourth one referring to the worship of God every- 
where. 

In the worship of God who is in each and every 
object, it does not matter what object in nature is 
taken for worship. Once upon a time when Mrs. 
Besant asked Madame Blavatsky what object she 
should take up for worship, the latter taking a match 
out of a match-box before her said, * My dear, meditate 
upon this.’ God is in all objects and it does not 
matter what object is taken up for fixity of mind. 
That which does really matter is the concentration of 
the mind. But familiarity breeds contempt. Hence 
any familiar object, if taken up for worship, only 
evokes contempt and disgust on the part of the 
ignorant. A really knowing man does not care what 
object he takes up, since he knows that God is every- 
where. But the ignorant is one that cannot 
think. He should not be shown for worship any 
object treated with disdain by him. The mind cannot 
fix itself long upon any object not loved by it. 
Hence images were made in Hinduism with certain 
rites and ceremonies and installed in temples, to' 
instil devotion in him towards them. They were also 
made to be gifted with certain powers. 

Images are of two kinds. Pratima and Pratika, 
the ordinary and the symbolical. In the ordinary 
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image, it is made like an ordinary human being wi 
hands, legs, etc. But in the symbolical, it is mai 
sometimes with four hands or five human heads ar 
the organs corresponding to them, sometimes with i 
elephant head, etc. They are called Pratlkas. The 
object is to make a man, when intelligence dawns i 
him, to rise to higher grades of worship, since the? 
are merely steps in the ladder of worship, till he rist 
to the Absolute. Should the mere Pratima c 
ordinary image be placed before him, his curiosit 
will not be aroused to question further and rise t 
higher stages. 

Therefore pratikas were prescribed. In the VedanU 
Sutras , there are two Sutras 4 and 5 regarding thi 
question in Adhyaya IV, i. 


srsrfft ;rCr sf i 


it 


‘Therefoie (do) not (stop) with Pratika alone 
because the Brahmic vision should be elevated (and 
not degraded.) ’ On this, Shu SWikaracharya comments 
that it will be elevating the servant of a master by 
calling him by the master’s name and not his. So we 
should rise to higher stages by contemplating upon 
these symbolic images and understanding the 
significance of the symbols. We should not tarry on 
the road with the symbols alone as the end, as almost 
all the Hindu worshippers of images now do. 
When thus a certain kind of proficiency is 
obtained in the worship of the images, another 
object of external worship is taken up, viz., 
Agni or fire. Like images it has no legs, hands, etc. 
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[t is the nearest approach in the outer physical world 
)0 the spiritual effulgence of Atma. Moreover Agni- 
levata — for we believe in consciousness in all objects 
—is the Lord of the three worlds with which man at 
present is concerned. It is the physical fire that 
burns up all objects here and transmutes them to the 
matter of the higher world. Similarly in Yajnas or 
sacrifices, it is Agni-devata that is the carrier of the 
oblations to the higher world. 

Then we rise from the external worship to that of 
the internal. From the standpoint of the physical 
body of man, the first stage of worship is external to 
the body ; and the second is within the body. Within the 
body, there is centre after centre, chakra after chakra, 
where the contemplation can be carried on. As God 
is everywhere, he should be as well within the body in 
every cell. But there are three important centres at 
which His influence is more felt, since the mani- 
festation of His influence is dependent upon the matter 
through which he manifests. The more receptive the 
Upadhi or vehicle is, the more is His influence. The 
three important centres are the heart, the brain and the 
navel. The heart is the centre of life, since the blood 
which is life in the body flows out of it for the upkeep of 
the whole system ; the brain is the centre of intelligence; 
and the navel, the centre of pleasure or bliss. Purusha 
and Prakrti, consciousness and matter are at opposite' 
poles and have arisen out of the one spirit of Atma. 
The centre of Purusha is the brain out of which arises 
intelligence ; the navel and the parts below it are the 
centres of pleasure-giving matter. These two, Purusha 
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and Prakrti, are unified as one in the neutral point of 
the above two, viz., the heart. According to Hinduism, 
the heart is the seat of Atma, the Life. Hence of the 
three centres the brain, the heart and the navel, the 
heart is accorded the foremost place. When a frog is 
decapitated, it yet lives ; but it cannot when the heart 
is injured. Hence in the third stage of internal worship* 
the heart, the highest of all centres, is taken up for 
worship. 

It is said that man with his body is a picture of the 
whole universe. He is a microcosm of the whole macro- 
cosm. Just as the sun stationing itself in the centre of 
the Universe sends forth its rays of light to every nook 
and corner therein, so also the spiritual Sun of Atma 
being in the centre of the heart sends forth its rays of 
influence from it to each tiny cell in the body. Not 
even a microscopic object but lives and shines through 
His influence. According to Hinduism, the Sun has 
its own Devata or Intelligence — as each particle 
of matter has — but of a very high order. The 
Astral Purusha is described in the Chhandogya - 
Upanishad with even a body with golden beard, nails, 
etc., being of a golden colour from top to toe. I do not 
know whether modern science endorses the statement 
made by a scientist a few years ago to the effect that 
similar beatings of the heart in man, viz., systole and 
diastole, are taking place in the sun. 

S^ri-Krshna compares the Jivatma to the rays of 
the Sun, viz., Paramatma and says thus : 


^tS#T fasfa I 
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“ 0 Ar juna, Iswara (the Lord) is in the hearts of all 
creatures.” In the Chhandogya- Upanishad, Prapa- 
thaka, viii, begins thus : 

‘ Now within this Brahmapura (of the human body) 
there is the dahara akas' in the lotus habitation ; and 
within it, there is the inner akas'. That one within it 
is worthy of search ; that verily should be inquired 
after.’ 

Upanishad after Upanishad sing their praises of 
this centre of all centres and urge us to discover that 
centre. When that centre is realised, it is said in the 
Chhandogya - Upanishad that the three worlds which 
are as wide as all this Akas' is will be realised in the 
heart. 

What is that centre in the heart ? Why is it that 
its influence has not been, till now, felt in the general 
humanity ? Taking this physical heart, we find it is 
like a lotus-bud inverted ; within it, there is a point 
above its Karnika or pericarp. It corresponds in the 
physical body to a plexus called the cardiac plexus. 
In the higher body, it is called, in Sanskrit writings, 
Anahata Chakra. The hundred and eight Upani- 
shads throw much information on this topic. It ip 
not for me to dilate upon this subject at this stage. 
Its influence is not felt in the general humanity on 
account of the heart being encrusted with emotions 
and thoughts. The emotions and thoughts in us being 
living ones, lead us : should they be of the lower kind, 
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they lead ns in the lower path ; should they be of the 
higher, they lead us in the higher. Atma, pure and 
simple, can lead us only when the Chinese wall of 
desires and thoughts in our heart is levelled to the 
ground. Even emotions and thoughts being of Atma, 
Atma can lead us, who are attracted to them, through 
them alone. These emotions and thoughts are like 
jackals having their voices and lead us through them. 
Only when we still the laugh and sob of these 
jackals, can we hear the Atma within. Then it is we 
shall be like Arjuna hearing the voice of Sri-Krshna 
in the car in the battle. The word Ratha means car 
as well as human body. In this car of human body, 
Arjuna is the Jivatma or soul and Sri-Krshna, the 
Paramatma. So long as the blind of emotions and 
thoughts interposes between the Jivatma and the 
Paramatma in this body, so long the Jivatma cannot 
hear the voice of the Paramatma. When once the 
blind is removed, the Jivatma will be face to face 
with its parent and hear the voice of the latter in the 
ensuing battle when it has to conquer its sense of 
separateness and become one with Paramatma. 
Therefore in that priceless little book called Light 
on the Path , it is stated : “ Then will come a calm 
such as comes in a tropical country after the heavy 
rain when nature works so swiftly that one may 
see her action. Such a calm will come to the harassed 
spirit. And in the deep silence, a mysterious event will 
occur which will prove that the way has been found. 
Call it by what name you will — it is a voice that 
speaks, where there is none to speak ; it is a messenger 
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that comes, a messenger without form or substance ; 
or it is the flower of the soul that has opened. It can- 
not be described by any metaphor. But it can be 
felt after, looked for and desired even amid the 
raging of the storm.” 

After the voice is heard through the conquest of 
emotions and thoughts in the first battle, the further 
stage is entered upon where a second battle has to be 
fought with the Self for its mastery, in order that 
the lower Self may be at one with the higher Self. 
Again in the beautiful words of Light on the Path : 
“ Stand aside in the coming battle and though thou 
tightest, be not thou the warrior. Look for the warrior 
and let him fight in thee. Take his orders for battle 
and obey them. Obey him not as though he were 
a General but as though he were thyself and his 
spoken words were the utterance of thy secret desires ; 
for he is thyself ; yet infinitely wiser and stronger 
than thyself ; look for him ; else in the fever and 
hurry of the fight, thou rnayst pass him. And He 
will not know thee, unless thou knowest him. If thy 
3ry reach his listening ear, then will he fight in thee 
md fill the dull void within. And if this is so, then 
ianst thou go through the fight cool and unwearied, 
standing aside and letting him battle for thee. Then 
t will be impossible for thee to strike one blow amiss. 
3ut if thou look not for him, if thou pass him by, 
hen there is no safeguard for thee. Thy brain will 
eel, thy heart grow uncertain ; and in the dust of the 
)attle-field, thy sight and senses will fail and thou wilt 
lot know thy friends from thy enemies.” 
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Therefore in the last stage when we have to rea< 
the All, which is everywhere, perfect surrender 
and acting up to the instructions of the Lord a 
the requisites. In the internal worship in tl 
heart, the devotee had rent the veil between hir 
self and the Lord and begun to hear the voice of tl 
Lord therein. He is yet separate from the Lord ar 
has to kill the separateness. His duty is now 
obey his words and act up to them implicitly. He 
not doing the things of himself but of the Lon 
Through such a surrender, he destroys the self ar 
reaches the Lord everywhere. Thus men wei 
led stage by stage to the cognition of That which 
everywhere. First they were advised to worship Go 
through an ordinary physical figure which they coul 
easily think. It was a figure called Pratima wrougli 
in a granite stone or wood of a person or being whor 
they revered greatly. After they had gained a pro 
ficiency in that worship, then an image was place* 
before them which would elevate them from tha 
state to a higher, viz., Pratlka. Then the figure wa 
dispensed with and the live-fire which has no hand. 4 
legs or any other form was ordered to be placei 
before them for worship. It was akin to the spiritua 
.light. The figure and Light are Rupa and Arupa o 
t&e form-state and the formless state. When througl 
the v internal contemplation in these two states, th( 
mind fyad attained fixity, then it was made to turn in 
wards Through the practice in the first two stages, 
the emotions had been stilled. Then they became 
voiceless, in the heart. Therefore in this stage of con- 
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templation, there was no veil between the Jivatma and 
the # Paramatma in the heart ; the former being ever 
guided by the latter in its work in the world, through 
intense concentration. Then the final goal is reached 
through perfect surrender. It is then that the all- 
pervading God is reached. 

It is only to kill the Self that the Service of 
Humanity is being resorted to nowadays. Formerly 
when men were not sufficiently evolved, it was not 
possible for a man to practise it on a general scale. 
This service of humanity will have to vary with each 
age. Mereover it is only at certain periods of time 
that it will bear fruit. Hence the wise avail them- 
selves only of certain seasons that are congenial ta 
such a work. 



POWER OF THOUGHT 

To those that have had a glimpse into the western 
world of politics, there is a name very familiar. That 
name figured some years ago at the head of the 
Conservative party in Great Britain and Ireland. He 
was the author of a book called the Foundations oj 
Belief. He is none other than Mr. A. J. Balfour. 
After him, I will put the questions of to-day thus : 
Is thought a thing in itself apart from the brain or 
dependent upon the brain alone for its existence ? 
Should thought be one separate from the brain, what 
is the criterion of distinction between good and bad 
thoughts ? Should good or bad thoughts be sent by 
one person to another, then will they make or mar 
his progress ? Will these thoughts affect the universe 
for good or for evil ? Lastly I shall enter into the 
question of thought being at the root of the universe 
as well as man’s body. 

Let us first take up what thought is. According 
to the materialistic physiologists, thought is nothing 
but a cerebral vibration. Supposing a person sees 
an object : then the nerve of the eye begins to vibrate. 
This nerve vibration is carried within the brain to a 
centre called the third ventricle and stops with it ; so 
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that the thought of a form is nothing but the vibration 
jf tlje optic nerve. Similarly each of the other organs 
has its own nerve through which the vibration is 
brought about. Hence the above physiologists 
identified each thought with the vibration of the 
nerve appurtenant to each organ through which 
bhe thought arose. So that when the brain 
with its nerves ceases to act or exist, there is the 
cessation of thought. Of late many instances have 
been adduced to demolish the theory that cerebral 
vibration alone is thought. In the researches of the 
Society for Psychical Research, of London, which in- 
cludes many scientists, are to be found many instances 
from different departments. The Society sent all over 
the world their own agents well versed in science to 
inductively work at the supraphysical field by 
collecting authentic instances. In that ponderous 
work of the late Mr. Myers, called Human 
Personality , we find recorded many cases. I shall 
cite one in each department as a sample of the bulk 
of instances recorded. 

First we shall take up thought transference. Here 
two scientists are apart from one another at a distance 
of 100 miles and more. Both agree that, at a certain 
time of the day, one should will a certain thought 
which had not been communicated beforehand by the 
one to the other and imagine it to go to the other’s 
brain while the other should keep his brain passive or 
vacant, in order that the other’s brain may be in a 
state of receptivity. The latter was able to decipher 
the thought of the former. In this way many 
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instances are recorded : One man thinking that £ 

book from a certain almirah be removed to anothei 
and the other receiving that thought and wiring thal 
he had done it. What is the logical inference out o\ 
this ? The brain vibration is one that is not confined 
to the periphery of the brain alone but may act out 
of it. In the vibration coming out of one’s brain : 
why it should affect the brain of that other person 
only ? Because the thought was willed by the one to 
the other and the other had his mind in a receptive 
condition. When thus thoughts pass and interpass 
between the two parties, there occurs a wireless 
intercommunication in the ether between the two 
brains, as in a wireless telegraph. This is the ex- 
planation of love that occurs unexpectedly between 
two parties ; the wireless link between the two brains 
may have been made in the previous lives even. 
Instead of attraction being the cause of link, there 
might have been created repulsion before through 
the hate of one another, which now asserts itself in 
fight and quarrel. 

We shall next enter into another field — mesmerism 
or hypnotism, as it is otherwise called. A hypnotiser 
brings his patient to a somnambulic condition — when 
his body moves, etc., and he is unaware of the motion 
— and puts him into a room. Having taken a number 
of slips of paper of the same dimensions, he wills the 
image of an object, say a watch, on one of the slips ; 
and having identified in his mind that slip whereon he 
willed the image of the watch, he mixes all the slips 
together and hands them over to the somnambulist 
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dio after going through one slip after another 
lentifies the slip whereon the image of the watch 
as willed and describes its figure. In this case, the 
ibration produced by the thought of the figure of 
le watch should have impinged itself upon the slip 
l paper. There must have been some traces on the 
aper for the somnambulist to discover the figure of 
ie watch. Was it a mere vibration only ? If each 
lought produces its vibration, how is the thought 
ibration of a watch to be differentiated from that of 
lother object ? To which the clue is given from the 
„ct that in some cases when the thought-form of the 
ateli is not clearly made in the mind of the hypno- 
<er, the patient is unable to discover it. Thereby 
e are led to infer that each thought is not a mere 
bration passing from one brain to another but also 
•oduces its own image or form. Here I may also 
fer to Dr. Baraduc of France who is said to have 
•ought upon his sensitivised plates not merely the 
rms of physical things but also thought-images. In 
is connection, we may also refer to the photographs 
ade of invisible spirits. How far Dr. Baraduc’s 
searches are admitted by the moderns, we are not 
a position to know. Thus the trend of modern 
ought is towards the admission of thought-producing 
rms or images, as such terms are being used freely by 
linent men in books and journals. 

Coming to the east, we find the question of thought 
ts been put in two ways, one for the ignorant and 
e other for the learned. There is said to be a per- 
n named Chitragupta who is the custodian of the 
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archives of the court of Yama— the lord of Death. 
No sooner is a soul after death summoned before 
that high tribunal of Yama than he asks his record- 
keeper to unroll the tablet whereon are inscribed the 
good and bad deeds and thoughts of that individual. 
According to it, the soul is sent to heaven or hell. It 
means that with the cessation of the brain of one, 
there is no cessation of his thoughts. The soul will 
have to be responsible for the thoughts that have been 
photographed upon the Akas' or ether. By whom 
have they been photographed ? By Chitragupta ? 
This name is composed of the two words : chitra, picture 
and gupta, the hider. It is lie that is the hider in the 
ether of all the mental pictures. He is the instan- 
taneous photographer that photographs upon his plate 
of ether all the thoughts of men, as they rise from 
their brains. Then passing to the version put forward 
for the learned, the Mahdbhdrata states that an image 
arises with each thought. The mind which also is a 
concrete one composed of subtle matter becomes of the 
form of each object in which it is engaged and makes 
a picture-gallery of all its thought-images. 

If thus thoughts are things in themselves, persisting 
even after the death of body emanating them, how 
are we to differentiate between good and bad thoughts. 
Let us go to the primal source whence good and bad 
things arise. When the primal matter arises, there 
arise its gunas or qualities. They are the three: SaHva, 
Rajas and Tamas. Each of these is said to possess 
a colour. Sattva is said to be white in colour, Tamas 
black, and Rajas red. How are we to understand them 
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the modern light ? The light that we can perceive 
rough our present senses lies between the maximum 
d minimum rates of vibrations of 450 and 800 and 
d trillions : so that darkness is either the state 
low the said minimum and above the maximum. It 
admitted by modern science there are higher and 
ver vibrations of light which our present senses 
nnot perceive. Though they appear to be darkness, 
3y are but the higher or lower forms of light. That 
Tamas. Hence it is said in our Upanishads that out 
Tamas or darkness (which is the higher form of 
ht), came the light of our universe — which is but 
i maximum and minimum vibration of the present 
iverse which is evolving to endless degrees. In 
s white ray of the manifested universe, there are 
r en colours which are given out in the Upanishads, 
which Rajas or red is the lowest end of the spectrum, 
ly it should be remembered that there are many 
»tenary sub-series in this major septenary gamut for 
s Kalpa. Of these septenary colours, what are 
>d ? and what are evil ? Generally good may be 
ined as that which tends towards the onward 
rch of evolution and the evil as that which detracts 
m it. Taking one septenary scale, the three colours 
t vibrate at the higher rate may be said to be the 
>d ones ; the lower three, the evil ones ; the middle or 
fourth one, partaking of the nature of both. Even 
lower three may be said to be good from the stand- 
nt of the still lower septenary scale ; while the higher 
ee reputed to be good may be evil from a still higher 
le. Hence are good and evil said to be relative. 



34 


THE HINpU GOD UNIVERSAL 


So far as one septenary scale is concerned, we may 
state that certain colours are good and others are bad. 
Violet, the highest end of the spectrum is said to be 
a good one denoting love of a divine order. Suppos- 
ing one shows Bhakti or devotion to an Ishta-devata 
or God, unsullied with Kama, then a thought-image l | 
arises saturated with violet colour. But should that 
devotion be associated with Kama or passion, the red 
colour co-operates with it. So also other colours there 
are which typify this or that thought. It were well 
that a book treating on that subject in Theosophy be 
taken up for study, where it is dealt with in extenso. 

If we study this question in this light, we shall 1 
then be able to understand the meaning of colours 
not only in the Hindu books but also in the Western < 
In Othello , Iago is made to say : “ It is the green-eyed 
monster jealousy that does mock the meat it feeds on, 
etc.” Why should jealousy be represented as green 
in colour by Shakespeare ? Since he was not, in the 
opinion of some, an ordinary man who is reputed to 
have held horses in the Drury Lane theatre, but an oc- 
cultist who knew the language of colours. If thus each 
concrete thought produces its own image and each good 
or evil thought has its own appurtenant colour, then 
what about those abstract thoughts where no image is 
made by the mind. In all cases, the good or bad 
thoughts generate their own colours. Even in the case 
of abstract thoughts, it is said there are some images 
formed. 

We shall next enter into the effects produced when 
& thought, directed by one to another, produces a 
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in the ether between the two. The Hindus urge 
the mind becoming of the form of that other 
*s back its image. Another may urge that the 
ght-image created by the one goes to that other. 
,tever may be the theory held, both admit the link 
,ed between the two. Should a good thought be 
,ed, either the mind or thought-image goes to 
ither surcharged with its appurtenant colour and 
3S the other’s Aura or essence be surcharged with 
colour, viz., that good quality. Hence that other 
voluntarily led to a good path. Similarly about 
thoughts. Suppose I send an angry thought to 
lier. Anger being represented by red colour, the 
l’’s mind becomes saturated with that colour as 
st all men have anger in a greater or lesser 
ee. Thereby the angry element in him is increas- 
ed he is goaded to do things which otherwise 
light not have done. When a deed is done under 
influence of that increased anger, both are re- 
sible, not only the doer but also the sender of the 
y thought. The doctrine of contributory negli- 
:e, as in Torts, applies to this case. Therefore it 
at each person should not send evil thoughts to 
her for his own sake at least. But should good 
ghts be sent, the sender too is profited thereby, 
it should a thought be sent to a Great Being 
a Rshi, what takes place ? When a thought is 
to an ordinary person, it does not enter into the 
essence of the mind of that other ; since, in 
»st the whole of humanity, the desires are fully 
iant. These desires which are represented by 
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colours form the outer coating of the mind. They 
form, as it were, the Chinese wall round the mind. 
When therefore the action of one mind over 
another takes place, the latter is affected but super- 
ficially. The mind which is within is not generally 
reached. But in the case of the Great Ones like the 
Rshis, the outer wall having been demolished, there is 
the pure mind unalloyed with desires. Hence the mind 
is reached directly. So that when one thinks of a Rshi, 
the mind or thought-image stands as a messenger before 
the mind of the Great One who at once knows its mis- 
sion. To illustrate this, let me take an instance from the 
Mahabharata. It is said that SatyavatT, the mother of 
Krshna-Dvaipayana Vedavyasa was a<ked by her 
son to think of him whenever she wanted him. So 
it is said that she thought of him, when site wanted 
him on one occasion. And we are told that the 
moment she thought of him, he came. As soon as 
she thought of him, her mind stood as a sentinel at 
the gate of VyastVs mind and he came. How? In his 
Mayavi-rupa which became concrete in a physical body. 
For it should be known that the Rshis are those who 
stand on the uppermost rung of the ladder of the mind. 
But supposing an evil thought is .>ent against a Rshi, it 
cannot affect him, since it cannot find a place in him. 
Hence in reacting, it returns to the very person from 
whom it emanated as a “reaction along the line of 
least resistance”. In the Hindu religious books are re- 
corded some instances wherein this principle is illus- 
trated. Jadahhara^a, the Atmajnanin who assumed a 
life of idiocy on account of the blunder committed by 
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i in his previous life, was brought before the goddess 
I for the purpose of being sacrificed to her by the 
bers on a dead of night, when their intended victim 
bolted away. The goddess herself, it is said, 

? out of the image and smote the head of the 
ber with the very sword with which he wanted to 
be the head of Jadabharata. This is only an 
Oration of the fact that any evil thought or 
on aimed at a Great Being recoils on the sender. 

when, instead of an evil thought, a person 
Is a good thought to a Great Being, what occurs? 
ough it a line of communication being brought 
ut between the two, the influence or knowledge 
the higher one flows to the other. Here we may 
ance the case of Ekalavya, a hunter who by 
litating upon the clay image of Drona got the 
et knowledge which he alone knew and which he 
communicated to his favourite and foremost 
iple alone, riz., Arjuna. There are other instances 
re a disciple meditating upon his Guru or Ishta- 
ita got all the knowledge and Divine influence of 
latter. 

et us now turn our attention to the case where 
ordinary persons think of one another. Here also 
=?ome cases, the transference of thought arises, 
en two persons are sympathetic with one another 
y as loving pairs of man and wife, how does the 
sference of thought take place between them ? 
ugh the desires are not dead in their minds to 
y the thought and though the Chinese wall round 
mind made up of desires is not demolished, yefc 
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in that wall there is a breach made — temporary or 
permanent as the case may be — through which the 
thought is carried from one mind to another. In the 
case of persons that are not sympathetic with — nay 
averse to — one another, there is no line existent 
between the two. In the case of positive repulsion — 
not merely indifference — there are antagonism and 
feud brought about, the moment they approach one 
another. 

How do these thoughts affect the universe ? This 
is the next question we have to take up for our 
consideration. In the Mahabharata , we are told that 
all wars and epidemics are due to the collective 
Karmas of the nation. Here it is not due to the 
individual Karma of one person but the collective 
Karma of many individuals who bring them about. 
In the Adiparva, we have the synod of Indra, 
Rshis and other Karmic agents where the campaign 
of the forthcoming war is concerted. The war is first 
enacted in the higher world, ere it takes place in the 
lower. The physical war is but a duplicate of the 
higher, where the result had already been brought 
about. Hence when Arjuna wanted to know from 
Sri-Krshna how it had already been enacted in the 
higher world, the Lord shoAved His Vis'varupa wherein 
Duryodhana and others had already been swallowed 
up by him. 

Coming to epidemics, we find there also the thoughts 
have to play their part to bring them about. Modern 
science is of opinion that each disease owes its orig- 
ination to certain tiny things floating in the atmosphere 



POWEE OP THOUGHT 


39 


called bacteria, microbes, etc. Each disease has its 
owr^ bacterium. But how come these bacteria ? What 
is the reason of their difference ? Here science has not 
come to that stage of the ether where the bacteria 
live and when the proper explanation can be given. 
According to Hinduism, thoughts are the cause of the 
generation of bacteria. Let me take up the story re- 
corded in the Vedas and the Pur an as. Hindus may be 
reminded of that Vedio Mantra which they repeat in 
the yearly Sfraddha ceremonies, ere the Brahmans are 
fed. The place where they eat during the ceremony is 
first purified with a Vedic Mantra when the Mandehas 
are said to fly away from the place. It begins with 
{fuL The story is recorded in the V ishnu-Purdna , 
in ams'a, ii, 8. A number of Rakshasas called Mandehas, 
three crores in number lived in an island called Man- 
deharuna Dvipa. They made Tapas unto Brahma who 
appeared before them and asked them the reason of 
their Tapas. They said : “ We want to fight with the 
sun by the day ; and though we should die during 
the day, we should have the power of reviving during 
the night.” This queer request having been granted, 
these Rakshasas rise to their acme of power 
during the morning twilight when they fight with 
the sun ; they perish but to again revive in the even- 
ing twilight when they resume their sovereignty in 
the night. Addressing the spiritual class of Brah- 
mans, the Pura^as ask them to perform the Gayatri at 
the SandhySs, so that the mantra may form a 
thunderbolt to kill these Rakshasas and thus protect 
the sun. Perhaps anticipating the remissness of the 
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Brahmans in doing their duty, they say that even ii 
the case of their non-performance, there are th< 
sixty thousand Valakhilyas — the Purushas or souls ir 
the form of a thumb in the sun — who will protect it, 

Now let us take the ordinary case of cholera 
bacteria. It is said that one cholera microbe put into 
a tub or vessel of water at sunset multiplies itself in 
twelve hours in geometric progression into a number, 
four times the population of London — say about sixteen 
millions. How is this prolific growth as well as the 
mischief arising therefrom, to be arrested? The 
cholera bacterium is exposed to the rays of the sun and 
thus deprived of its power of mischief. Such a one 
is inoculated into a person’s body, so that other 
cholera bacteria may be arrested in their growth in 
the body; even if they arise, they cannot work out 
their mischief. It is like one robber in the band of 
the many being caught, domesticated and made to 
protect the house and property who, knowing his own 
kith and kin, prevents his mischievously disposed 
brethren from invading the household. 

Similar is the story on hand. Like the cholera 
bacteria are Mandehas. The latter flourish like the 
former in the night and perish or are deprived of 
their power of mischief through the rays of the sun 
- with the power of again reviving in the evening 
twilight. How are the Mandehas dealt with in this 
case? With the power of the Gaya^rl. In the 
Gayatri, it has to be done through the heart which 
corresponds to the sun in the universe. One of the 
meanings of the word f Savi^uh ’ in the Gayatri Mantra 
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is the sun. When the Arghya is done in the ablution 
ceremony with water accompanied with the uttering 
of Gayatri, three handfuls of water are taken, satu- 
rated with the influence of the spiritual sun in the 
heart and the universe, and are again let into the 
general water of a river or tank, so that the Mandehas 
in the rest of the water may be deprived of their 
power of mischief through the already purified water. 
As the Vishnu- Pur ana puts it : ‘ The light effused by 
Omkara becomes radiant and burns up entirely the 
Rakshasas called Mandehas.’ Thus the two processes 
of Bacteria and Mandehas are similar. 

But what does the word Mandehas mean ? It 
is compounded of two words, evil and 

desire or thought. It is our evil thoughts that form 
these Rakshasas. As one Great Being put it : 1 Be- 
cause every thought of man upon being evolved passes 
nto the inner world and becomes an active entity by 
issociating itself — coalescing we might term it — with 
in elemental — that is to say — with one of the semi- 
ntelligent forces of the kingdoms. It survives as an 
tctive intelligence — a creature of the mind’s begetting 
—for a longer or shorter period proportionate with the 
riginal intensity of the cerebral action which generat- 
d it. Thus a good thought is perpetuated as an 
ctive beneficent power, an evil one as a maleficent 
emon. And so man is continually peopling his 
arrent in space with a world of his own, crowded 
ith the offsprings of his fancies, desires, impulses and 
assions : a current which reacts upon any sensitive 
nervous organisation which comes in contact with 
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their contents unseasonably, doing us mischief there- 
by. If not, how are we to explain the want or excess 
of rain ? In a year of famine, there is plenty of 
water in the ocean ; there is the sun blazing intensely 
hot to evaporate. Why then should there be the 
anomaly of the rain? As to the manner of the 
formation of clouds, may it be compared to the phe- 
nomenon of the water-spout. In the mid-ocean, the 
mariners find a cone formed with its apex down 
below. A spiral is formed in the centre, through 
which dark vapours go up and form clouds ; then the 
cone disappears and the clouds formed above shed 
rain. 

Coming to the last point, Hinduism clearly states 
that thought is at the root of the universe as well as 
of man’s body. Professor Bergson is said to have 
stated in his Gifford lectures that the mind is the 
cause of the body. Similarly Hinduism says that it 
is Manas that creates the body with which man comes 
into the world. Just as he has his body through his 
Manas, so also it is said that Brahma creates the 
whole world through his Manas or mind. In the for- 
mer case, man has his body created involuntarily 
through his mind. But the Creator does it voluntarily. 
The T ait tiny a- Upanishad says : 

n *5 Frt srt n 

Brahmanandavalll, 6. 

‘He wished (or willed). May I become many; 
may I bring forth.’ The Yoga-Vasishtha says that it 
is the Sahkalpa of the mind that creates the body 
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as well as the universe; and it is Sankalpa that 
destroys. If we go to other religions, there also the same 
idea figures. In the Greek books we find the Demi- 
urge through the Divine Idea creating all things. 
Even in the Old Testament, it is said. “ And God 
said, Let there be light : and there was light.” I 
do not know what the original word means — that 
which is translated as ‘ said ’. It might be { willed ’ or 
f thought ’. After the prototype of a mental form 
was given to the invisible universe by the creator, 
particles of physical matter aggregated round it to 
form the physical shape. Thus it was the invisible 
universe that came into existence before the physical. 

According to Sri Sankara each . soul of man has 
tremendous possibilities before it. Brahma, Vishriu 
and Sfiva are but the names of the offices held by 
each soul, as it progresses up to the stage of creation, 
preservation and destruction of a universe. The 
soul that is now doing the work of Brahma or creation 
was in a far off past period but an ordinary one 
weltering like us in the mire of Samsara. Similarly 
each one of our souls may become a Brahma or 
Vishnu or Sfiva of a universe in some very distant 
future. Such a lofty position may be attained in 
this Kalpa, should the soul realise its possibilities 
even now and endeavour to attain them sooner. Only, 
if a soul attains that position in this Kalpa through 
some superhuman efforts, it will possess all the powers 
incidental to that office but will not be allowed to 
exercise them. Hence is the Vedanta Sutra in ch. IV, 4. 
WlU II 



46 


THE HINDtJ GOD UNIVERSAL 


‘ Except the work of the universe, (it can have all 
other powers), according to the Prakarana (context) 
and being not near to it/ 

Hence we find that a soul, according to Hinduism, 
Being an Ams'a of God can rise to the fullness of the 
stature of God, if he will but make up his mind to do 
it; otherwise he will have to be grovelling in the dust of 
material things. Though this may seem to be Utopian 
— or in the distant future even should (one) believe 
in it — yet it is refreshing, nay elevating, to be told 
that our souls are not mere poor things, say to be quill- 
drivers in an office, but have immense possibilities. 
But there is one thing in this discourse that is capa- 
ble of practical working even now. Let us know that 
thoughts are tilings, and have much power. Let us 
make a vow to ourselves in the sacred adytum of our 
heart that whatever others may do to us and however 
ill they may think of us, our brains shall always think 
good thoughts only. Then only our heart will become a 
sacred temple for the Spirit in us ; others too will be 
better off on account of our good thoughts, and the 
universe will become a paradise instead of the pande- 
monium it is now. Then as more souls arise with the 
same good thoughts, our blessed India will revert to 
the^ old halcyon days of Srl-Ramachandra, Rajarshis 
and others when peace and plenty, longevity and 
happiness reigned throughout the land. 



THE UTILITARIAN CHARACTER 
OF DIVINE WORSHIP 

In this iron age of ours if a man wishes to embark 
upon an undertaking, he asks himself: “Shall 
I gain rupees, annas and pies if not now, prospectively 
at least, or shall I be dubbed with the title of a Dewan 
Bahadur or C.S.I., etc. ? ” It is right therefore that we 
should enter into the utilitarian aspect of the worship 
of God ; but it should not be supposed that we are to 
long after the fruits of such a worship. Should the 
worship be conducted properly, it will yield its fruits 
without the worshipper’s longing after them. Were 
he to introduce desires into it, they would, become 
obstacles to his further progress. Hence Srl-Krshpa, 
in the Bhagavad-Gita, ch. ix, 22, says : 

*tt ^ srcn \ 

“Whoever worships Me alone without thinking of 
another (or fruits), I take care of the welfare of such 
a person ever devoted to Me.” If an exercise is 
taken, strength will naturally accrue to the muscles 
without one’s desiring it. 
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What is the aspect of the Divinity that should be 
taken for worship ? Regarding this question, Hindu- 
ism is very liberal and cosmopolitan. It leaves each 
person free to adopt the form which appeals to him 
the most. Should an aspect of Srva or Vishnu, or 
any other form of the Hindu Divinity appeal to a 
Hindu, he can take it up. None is required or 
forced to adopt one which does not attract him. 
Therefore the Bhagavad-Glta in ch. iv, 11 states : 

^ wj I 

m mw- II 

“ In whatever form men worship Me, I bless them 
through it : for all men are following My path in differ- 
ent ways/’ Hinduism goes further and says that, God, 
being in all, no religionist is wrong in the form of 
worship he may have adopted ; only lie should be true 
to it and be persevering. But it condemns any one 
who changes his religion, especially a Hindu who has 
got all aspects of God in his own religion. There- 
fore the Lord, in ch. xviii, 47, says : 

“ Better that one follow his own pharma, however 
ill-conducted, than another’s pharma well-conducted.”:' 
In Hinduism especially, there are all phases of 
worship to be found. Why then should one go to 
another faith unless for attractions other thai 
spiritual ? 

What are the benefits derivable from such a 
worship ? They are threefold. Through a properly 
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conducted worship, the mind is brought under 
control ; the Divine influence passes to the worshipper 
from the object worshipped ; and the soul is realised. 
The mind of man is always flitting from one thing 
to another. It is compared in the Hindu writings 
to a monkey or wheel. Just as a monkey runs 
from one branch to another, never staying at 
one place permanently, so does the mind flit from 
one idea or object to another through the laws of 
association of ideas. Or it may be said to be ever 
rotating like a wheel. 

Suppose a student reads a proposition of geometry; 
the moment he thinks of a circle, the mind runs to 
the similar idea of a circle which his teacher drew on 
the blackboard in the school on the previous day ; 
then it thinks of an European gentleman that had 
visited the school ; then of the place whence he 
came, viz., England ; then it goes to China and from 
China to Peru. In this manner, it circumambulates 
the whole world, while the fingers are handling the 
book, the eyes are seeing its contents, and the vocal 
organ is uttering the words. How is this restless 
monkey of a mind to be caught and tethered to a peg 
or place ? 

On the battle-field of Kurukshetra, this very ques- 
tion was put to our Lord Krshna by his devoted 
disciple in the following lines in the Gita , vi, 34 : 

=^5 f| JR: 5Rn% 355^33^ I 



50 


THE HIND0 GOD UNIVERSAL 


“ 0 Krshna ! My mind is fluctuating (like a butter* 
fly), impetuous, hard to control and obdurate, ] 
think it is as hard to curb as the wind.” 

To which the Lord replied (Gita, vi, 35) : 

arwn^f i =? <191^ ii 

“ 0 man of puissant arms ! there is not the leasl 
doubt that the mind is hard of control, and fluctuat- 
ing ; 0 son of Kunfi ! it should be controlled through 
Abhyasa (exercise) and Vairagya (indifference tc 
desires).” 

Thus then there are two royal roads only to the 
control of the mind ; the one is exercise and the othei 
is bringing the desires to subjection. If we study the 
mind in its peregrinations, what is the reason under 
lying its running from one idea to another of a similai 
or dissimilar character ? It is either R5ga or Dvesha 
love or hate. When one idea arises in our mind 
another which we loved or hated before arises 
thus the mind is led away. Therefore unless all 
desires of love or hate are controlled, the mind cannol 
be brought under subjection. Almost the whole 
humanity is living in this world through and foi 
desires. Should they be asked to give them up al 
this stage, none will obey His injunctions. Therefore 
the Lord fully understanding this, prescribed, as the 
first means of control, Abhyasa or exercise and at 
the secopd, Vairagya; since without the latter 
no perfect control of the mind can be had. 
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What then is the Abhyasa or exercise ? The Lord 
prescribes some kind of exercise for the mind, just as 
physical exercise is ordained for the physical body ? 
Suppose a person is too weak in body to do his daily 
work and applies to his gymnastic instructor for the 
means of developing strength in his body? The 
teacher does not say, * Go on doing your daily work/ 
but prescribes some kind of physical exercise, such 
as practising upon the horizontal bars, using dumb- 
bells, etc. But, when a student is unable to master his 
lesson through the inattention of the mind, if he 
should ask his teacher for some remedy, no re- 
medy is given. Regarding this, complaint after 
complaint is made by the educational authorities 
at the present day. Even the greatest of them 
complain of the evils of cramming on the part 
of students, but they have been unable to remove 
them. In one of his speeches, Lord Curzon said that 
the students were like the buddhist Lamas who 
thought that, by revolving a wheel and saying prayers, 
they could attain to heaven. 

Let us understand the principle underlying 
physical exercise. In the muscles of each one’s body, 
his strength lies latent. It can be brought forth 
through friction or through the resistance of another 
object. Through the physical contact of different 
parts of the body with other solid objects, the strength 
in the muscles is educed. Any exercise of this kind, 
should be done moderately but continuously. If it is 
done for sometime only and then given up, the full 
result cannot accrue. If it is overdone as is the 
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case with impetuous youths, then the muscles will l 
overstrained and begin to ache ; and the same thin 
is true of mental exercise. It should be done cont 
nuously, not only for a series of years but for a serii 
of births. Mental exercise is rated at a highi 
worth in this world than physical. A judge workir 
through the strength of the mind is given more salai 
than a gymnast working through that of his bod 
Naturally therefore mental exercise should take lonj 
er for yielding its results. Generally at the commenc 
ment, people overdo their mental practice. They g 
into trouble and end by giving it up altogether. 

Regarding the kind of exercise to be used for t 
mind, let us understand the different stages of t' 
working of the mind. In the simple instance of 
student studying a proposition of Geometry, he tri 
to make the mind, without wandering frc 
the subject, understand the different stages 
the proposition. He understands the logic of o 
stage from the previous one, and then of all the otl 
stages. It is not enough if he does this alone. Afl 
that, if he is asked to prove such and such a propo 
tion in the examination room, he has to remember a 
reproduce the proofs. Then there is the third sta 
in which most students find a difficulty. Suppos< 
deduction is put before them for solution. It is 1 
enough merely to be able to remember the propc 
tion. Mere cramming will not enable them to solve 1 
problem ; but they have to reason out and apply i 
truths of the propositions to the case in hand. He 
in reason lias to play its part. 
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In Vedanta, these three stages are called Sfravaija, 
Maijana and Nididhyasa. In the first case, there 
is the hearing or study and the understanding ; in 
the second case, there is reflection thereon and 
retaining in the mind. In the third case, he reflects 
upon it from different standpoints and makes it his 
own. In Yoga, the three stages are termed Dharana, 
JDhyana and Samadhi, Yoga goes into them at 
length. They may be applied to the different depart- 
ments of life. 

In this discourse, we are concerned with those 
simple things that will be suitable to all. In the 
three stages above described, the student keeps his 
mind concentrated upon the physical book; in the 
second stage, the contents of the physical book have 
to be reproduced by the mind. For that purpose, 
the student, after reading and understanding the 
book, has to close it and then try to remember it. 
Should he not bring it back to his mind, he will have 
to open the book again and refresh his memory. 
Of course the process will have to be repeated, till 
he remembers perfectly. In the third stage, he has to 
reason out without any physical appliance and through 
the mind alone. Hence the first stage of the mind 
being concerned with a physical object may be termed 
physical; the second stage is partly physical and 
partly mental and hence may be termed physico- 
mental. The third stage is purely mental. It is to 
meet these needs that three stages of worship were 
prescribed. In the first stage, the worshipper was 
asked to concentrate his mind upon the physical 
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image. He went to the Temple morning and even 
or had his Puja at home. Just as a man had phys 
exercise in the morning and evening, so also 
worshipper had his mental exercise. Taking 
physical image of God to which he was most attracl 
he concentrated his mind upon it from head to £ 
Taking first the foot to which he made obeisance i 
upon which he concentrated, he rose from poin 
point in that body, till he reached the head. Then 
mind took the whole image at one view and begai 
concentrate upon it. Immediately the mind wo 
bolt away from it to some other object which it 
loved or hated before. It was brought again i 
again to the same image repeatedly. This has t( 
done daily at the same time and for the same di 
tion. Should the mind be made to stay at it for a loi 
time than it can bear, it becomes disturbed. Ha^ 
been overworked for a longer time one day, it refi 
to work the next. Then the mind requires a rest 
some days. Moreover the object taken up for wor* 
should be one that produces devotion and love in 
person ; otherwise the mind will not like to dwell o 
In order to avoid interruption at the time, a sepa 
place should be allotted to it, when none should ei 
at the time. The hour at which it should be don 
also important. Generally the Sandhis or twil 
periods when nature is calm and still were cho 
When this exercise is continued properly 
regularly, then the period of concentration upon 
image- can be increased. If the mind was origin 
dwelling on the image for two minutes at the in 
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stage, then with practice the concentration can be 
extended to 3 or 4 minutes, and even more as time 
goes on. In the second stage of the mind, which I 
termed the physico-mental, it has to remember the 
physical contents of the book. After surveying the 
whole image from head to foot, he now closes his 
eyes and tries to reproduce the whole image mentally. 
This is called visualising the image. Those who try 
to visualise the images of objects, like hypnotists and 
mesmerists, know the difficulty of doing so. The 
image as soon as the attempt is made gets blurred or 
vanishes altogether. Hence the necessity for a 
physical image. When the mind is unable to visualise, 
the best way is to refresh the mind by again looking 
at the physical object with the physical eyes. Those 
who despise physical images for worship may take 
note of the fact that the mind requires at first a 
stationary solid object to think about. It is ridiculous 
to find persons who cannot even keep the mind fixed 
at all — for any length of time — despising physical 
images. 

The third stage is where no physical appliance at 
all is used. Here the mind has to reason out by 
itself. It was for this purpose that the Gaya$ri 
Mantra was prescribed. In it, we have to rise above 
all figures, even mental. We have to rise beyond all 
conditions into the All. Without entering upon the 
question of what that highest condition is, we may state 
that, when a person utters the Gaya$ri Mantra, he 
dispenses with all physical forms and goes into pure 
mental worship. What is the meaning of Gaya^ri ? 
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How should it be done ? We shall consider this in a 
separate place. 

Besides controlling the mind through mental 
worship, there is another incidental thing that takes 
place. Whenever a person thinks of a certain object, 
the Hindu holds that the mind becomes of the 
form of that object by making a thought- 
image of it. Therefore when one thinks of it for a 
series of years, nay births, a strong link is formed 
between the person and the object and the thought- 
image becomes more and more intensified. The mind 
also, according to Hinduism, is material but only 
composed of subtle matter. Hence its offspring 
partakes of the same substance and property as its 
parent. The thought-image, as it becomes more and 
more intensified, shows intelligence ; vivified still more 
by the intelligence on which the worship is carried. 
The thought-image conducts itself like a guardian 
angel to the worshipper, and imparts to him advice 
and instruction. This explains the statements as to 
some Bhaktas or devotees having been guided in that 
manner. In the Mahabharata is recorded the case of 
a Nishada named Ekalavya who applied to the teacher 
jPro^a for instructions in military feats. Being refused 
as a pupil by the teacher, the hunter went to a 
forest and made a clay image of the teacher and wor- 
shipped it. The teacher, who had a number of pupils 
under him, taught to his foremost one alone, wz., Arjuna, 
a secret feat of archery that had been communicated 
to the teacher by his teacher. After it was imparted 
to Ar juna, he along with his dog went to the forest 
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where the hunter was worshipping Dropa’s clay image. 
The four-legged attendant went into the hunter’s hut 
and defiled with its urine the sacred place of worship. 
Being angry, the hunter aimed an arrow at the dog 
which disclosed to Arjuna the fact that the feat of 
archery which was revealed to him under the seal of 
secrecy was also known to the hunter. Hearing this 
from Arjuna, Drona came to the hunter, who informed 
him that the knowledge of the feat had come to 
him through the worship of Drona’s image. “ Non- 
sense,” would exclaim a man of nowadays, condemn- 
ing image worship. But the fact is that the hunter’s 
constant thought of Drona, with his physical image 
serving as a reminder, had formed an invisible link 
between the two, so that a wireless message of secret 
knowledge had passed to the brain of the hunter. 
Similarly when a person worships what is called an 
Ishta-devata, a link is formed between the two, which 
conveys the influence of the Devata to the other. 

Now about the manner in which “ the realisation of 
the soul ” takes place. In Hinduism, the soul is 
placed above the mind. The mind is ever running 
to and fro ; and so long as it is doing so, the soul 
above it cannot be realised. When the vagrant 
character of the mind ceases and it is brought to a 
standstill, then the soul is realised in its true glory. 
So long as a boat is tossed to and fro by the wind aild , 
the waves, so long the man in it is unable to preserve 
his equilibrium ; only when the boat is at rest, can the 
man also be still and in peace. Similarly the soul 
cannot be still and at peace, so long as the mind is 
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wandering ; but when the mind is stilled, then we 
know the existence of the soul as a fact. 

Thus there are three benefits flowing out of worship. 
In the first case, the mind is controlled, so that the man 
becomes a better thinker. By such a remedy all the 
evils of cramming, complained of nowadays, would 
be arrested. Even those cases of inattention where 
the mind cannot dwell on any subject for even a short 
time would be cured. In the second case, where 
an Ishta-devata is worshipped there occurs an invisible 
line of communication between the two, so that the 
Devafa’s influence flows into the worshipper ; and, as 
the thought-image of the Devata becomes stronger 
and stronger, it begins to be seen by the worshipper 
who is guided by it in his everyday life. Thirdly, 
the existence of the soul which had been looked upon 
as mere words or theory becomes a fact when the 
mind is brought under control. 



THE SYMBOLOGY OF THE HINDU 
TEMPLES 

In Hinduism, the images of God worshipped in 
temples are generally of a symbolic character called 
Pra^ikas ; though the lower classes sometimes have 
Pratimas or ordinary images. Even the Temples in 
which the images are installed are of a symbolic 
character. They are not like churches and other 
places where airy and spacious halls exist. In 
southern India especially, they have been constructed 
at a great cost in a quite-out-of-the-way manner. 
Even the repairs of these temples, done by the 
Nattukkottai Chettis — who are the Jews or Marwaris of 
South India — have cost them in most cases twenty 
lakhs and more ; such is the costliness of the temples 
themselves. 

Leaving aside the minor temples which have only 
one PrakSra or aisle, all the temples have either 
three, or five, or seven. The famous temple at 
Su'irangam in the Madras Presidency has seven 
aisles. Almost all the rest have three, except a 
few that have five. What is the reason of this ? Tho 
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body is said to be the Temple of God as is evident 
from the statement in the Maitreya- Upanishacl. 

^ Vii^* JIN**. I 

The artificial temples of brick and mortar are made 
in imitation of the natural temple of man’s body. 
The ordinary idea is that man has a soul within this 
physical body. Hence some temples are made with 
only one aisle, and the image of God is installed in 
the middle of it. But man is supposed, by the 
more instructed, to have more than one body. He 
is thought to have seven principles ; or five kos'as or 
sheaths ; or three s'arlras or bodies with the A^ma in 
them. That is why the temples were built with 
seven, or five, or three aisles. In Theosophical liter- 
ature, more information is given as to these seven 
principles, but Hinduism hints at them. It is said in 
the Mundaka-Upanishud. 

m & sfar % mi ftfem m i) 

“ From It ( Atma), the seven Pranas arise ; the seven 
lights, (the seven objects of) fuels and sacrifices; all 
these seven worlds flow from it ; all these are located 
in the abode of the heart ; seven, seven (all).” From 
this, it is clear that man also has seven Tattvas or 
Principles corresponding to the seven worlds. In 
Hinduism, these seven are not well explained but the 
five kos'as or sheaths and the three bodies are. They 
are : Annamaya or food-formed, Pranamaya or 
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Prapa-formed, Manomaya or Manas-formed, Vijnana- 
maya orBuddhi-formed and Anandamaya or bliss-form- 
ed. The three bodies correspond to the three worlds 
of form with which man is most closely concern- 
ed at his present stage. Hence it is that almost 
all temples in South India have three aisles, which 
represent the three bodies. Moreover the five 
kos'as are only a different way of dividing the three 
tfarlras. 

Concerning sleep, Hinduism says there are 
three important stages. After the body is tired by 
working in the waking condition, it goes to sleep. 
First, its owner experiences the dreaming state called, 
in Sanskrit, Svapna, and then he enters the condition 
of Sushupti or dreamless sleep. When the nadis or 
nerves of the physical body have become relaxed 
through the work of the day, the Pranic currents from 
the higher sheaths can no longer flow along them. 
The soul cannot then act on them, just as a fiddler 
cannot vibrate on the fiddle-strings and produce har- 
monious sounds, when the strings are loosened. Then 
the centre of activity of the soul is transferred from 
the waking state to the dreaming. In the dreaming 
state too, the soul vibrates upon the nadis, but those 
are the subtle ones of the Sukshma or subtle body. 
Then dreams arise in that body which may be either 
still in the physical body, or out of it but connected 
with it through the golden line of Praija. As ther 
Chhamfogya-Vpanishad puts it, it flies up into the 
subtle ether of the second world, like a kite that is 
made to fly in the skies by means of a string. When 
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even that body becomes fatigued, there occurs a second 
transfer of the centre of activity, namely from the 
Sukshma or subtle body to a third body called Kara^a 
or causal body. This is composed of the substance 
of the third world. Being a body above desires and 
dreams, the third body in which the soul functions 
produces a state of bliss, associated with the idea 
of self, which is said to be Ajnana; the real state 
of Jnana is the Turiya or fourth state where self is 
annihilated and the feeling is one with the All. Then 
when the two lower bodies, subtle and physical, have 
been refreshed by the night’s sleep, the downward 
journey of the soul begins. In the early morning, 
it begins to act on the second body : then dreams are 
again experienced. After that, the soul acts on the 
physical body and the man rises from his bed for his 
daily activities. 

In order to understand the formation of the aisles 
round the image of the God in the centre, two 
points have to be borne in mind regarding the three 
bodies. These bodies are made up of materials of 
different degrees of subtlety. The second body is 
made up of matter of the second world which is subtler 
than that of the physical or first world. Similarly 
the third body is of matter subtler than that of the 
second world. Just as ether interpenetrates all the 
solid objects in this gross world, so also the second 
body interpenetrates the first but also extends beyond 
it ; and similarly the third body interpenetrates but 
extends beyond the second ; just as, when ’water is 
turned into . vapour, the latter not only occupies 
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the space of the water but also extends beyond it, 

being volatile in its nature. So the three bodies are 
like three concentric circles, having the same centre. 
In the centre is Atma, the Spirit. They are compared 
to the inner palace of a king surrounded by three forts. 
That is why we find the image located in the centre of 
the Temple, with one, three, five, or seven aisles accord- 
ing to the standpoint from which we look at man’s bodies. 
The one-aisle Temple is for the purpose of representing 
the Jivatma or Soul in the physical body alone. The 
three aisles stand for the three s'ariras or bodies ; the 
five aisles for the five kos'as or sheaths ; while the 
seven principles or ta^tvas of man are symbolised by 
the seven Prakaras. In these different aisles, there 
are big walls constructed with very high spires in 
the four directions. They are the different gates 
through which the worshipper lias to reach the centre. 

Let us now enter into the Garbha-grha or 
Holy of holies where the image is kept. Regarding 
the symbols attached to the images, we shall 
reserve them for a separate treatment. The 
images are made of five metals, copper, brass, etc., in 
order to make them permeable to the spiritual 
influence that has to flow from the higher realms. 
Underneath the image is laid a geometrical figure or 
Chakra, appropriate to the particular deity in the 
higher realms, since those personages of divine 


vision that have personal knowledge of the higher 
realms state that each deity has its appropriate figure. 
In order to bring down the influence of the deity to the 
physical state, a counterpart is made in gross matter 
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of the invisible deity, as he exists in the higher realm. 
When the figure is first installed, certain rites and 
ceremonies are done for forty days, and certain Vedic 
Mantras appropriate to the deity are chanted. By this 
means, the Avahana or invocation of that deity is made 
in the physical image ; the Chakra below serving as a 
battery from which the spiritual influence flows 
again and again to the image above. This influence 
was renewed in former times occasionally through the 
pujas or rites done by the Pujari or priest of 
the temple, as well as by great spiritual Beings who 
sometimes visited the Temples. Even the ordinary 
worshippers that came to the temple with true devo- 
tion not only received divine influence from the image 
but also added to the influence when they passed out 
of their bodies through extreme faith. Naturally 
therefore in order to preserve such an influence, 
spiritual men alone were allowed to approach 
the sacred Adytum ; and others were allowed to come 
more or near, according to their different degrees of 
spirituality. In these days, when the priests themselves 
that officiate at the sacred precincts are not generally 
men of good lives, but often breathe out a poisonous 
influence, the images have lost almost all their influ- 
ence. As the caste system is not working properly 
and the Spiritual class of Brahmanas is not really 
spiritual, all the restrictions and rules regarding 
precedence, etc., seem now to be unreasonable. 

The image, being thus saturated — or supposed to be 
— with divine influence, is carried about on festive 
occasions to impart that influence to different places. 
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A ring of spiritual influence is created by carrying the 
images along the aisles themselves, within the temples. 
Similarly they are carried through cities. Different 
vehicles are used on such occasions for the various 
images, each having its own. The bull is the favourite 
vehicle of Srva, while the Garuda or eagle and 
Hanuman or monkey are those of Vishnu. The mouse 
is that of Ganes'a and the peacock, of Kar^ikeya or 
Skanda. Other vehicles are also used for the various 
Gods and Goddesses. Perhaps they are chosen to 
represent the different Gunas or qualities of each 
deity, or sometimes to denote the animals them- 
selves. For detailed information of the Hindu Trinity 
and the vehicles, the readers are requested to peruse 
my book called The Pur anas in the Light of Modern 
Science. 


5 



PUJA 

Two other subjects that I mean to take up in this 
connection are : (1) Puja and (2) The symbolic images. 
Both of them will prove the fact that our forefathers 
did not want us to stay in the physical stage alone. 
Those who cannot go to the higher stage have to 
content themselves with the physical aspect of worship. 
But those who can rise are asked to understand 
the underlying meaning and to ascend to the higher 
stage. Even in the Puja done at home, there is an 
inner meaning. Each physical act is to be associated 
with its higher aspect, so that the worshipper may 
rise to that higher ; and similarly with the images. 
Let us consider first the ceremonies performed to the 
images in Puja, and then the symbolism of images. 

The Puja to images is done not only, in temples but 
in private houses also by some people. For Pujas 
in private houses, sometimes a Salagrama stone — one 
of those found in the river Gfapdaki in Nepal — is 
used in lieu of an image, probably because it has some 
spiritual influence. It has two convolutions of spirals 
meeting at a point within, which is visible from without 
through a hole. These spirals are said to stand foi 
“ Vishiju’s Chakra 
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The Mandalabrahmana-Upaniskad deals with the 
underlying significance of Puja. In Brahmana II, it 
is stated thus in the original as translated on page 
248 of my edition of the Thirty Minor [Tpanishatfs. 

cRR I I 

ITRRH 1 qTCW.1 

CT«m. I W& *TOTT JT*T: I amWRW : I 
I 'fJ: I $7: I 

srn^rc: i nra tgrar: i swroi i ^ ^ n 

“Not being troubled by any thoughts of the world 
then constitutes the dhyana (meditation). The aban- 
doning of all Karmas constitutes the Avahana (invoca- 
tion of God). Being firm in the unshaken (spiritual) 
wisdom constitutes the Asana (posture). Being in a state 
of Umnanl (above the mind) constitutes the padya (off- 
ering of water for washing the feet of the image). Pre- 
serving the state of Amanaska (when Manas or mind 
is offered as a sacrifice) constitutes the Arghya (usual 
offering of water as an oblation). Being in a state 
of eternal brightness and shoreless nectar consti- 
tutes the Snana (bathing). The contemplation of Atma 
as present in all constitutes (the application to 
the image of) Sandal. The remaining in the real 
state of the Drk (spiritual eye) is the worshipping 
with Akshata (uncrushed rice). The attaining 'of. 
Chit (consciousness) is the (worshipping with) 
flower. The real state of Agni (fire) of chit is the 
dhupa (burning of incense). The state of the sun 
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of Chit is the Dipa (light waved before the imag 
The union of one self with the nectar of full moon 
the Naivedya (offering of food, etc.) The immobility 
that state (of the ego being one with all) is the Prada 
shina (walking in a circle round the image). The co 
ception of 1 1 am He ’ is the Namaskara (prostratioi 
The silence then is the Stuti (praise). The all-co 
tentment (or serenity) then is the Yisarjana (givir 
leave to god or finishing the worship. This is tl 
worship of Atma by all Rajayogins). He who knov 
this knows all.” There are -other ceremonies which ai 
left unmentioned in the above but which the commei 
tator mentions. They are the clothing of God an 
the waving of the light called Nirajana. The cloth 
said to be the Avarana or screen : the latter is said t 
represent the idea f I am the self-shining \ Perhaj 
the original may have omitted them on account ( 
their comparative unimportance or they may not hav 
been introduced, until after the Upanishad wa 
written. 

In all the religious karmas or actions of Hinduisn 
the Hindus have always prescribed a double mode 
The physical actions had their own higher meanings. 
The object of the Institution of Karma was to elevat 
men from a lower stage to the higher and not to mak 
them, as people suppose, to grovel in the dust o 
matter. In the above text, the sixteen Karmas of tin 
Puja are given their higher meanings. Two more ar 
added to the above list by a commentator, viz., tin 
clothing of the image which represents the A vara $£ 
or screen of matter and the Nirajana or the waving 



of the light before the image which, according to the 
above commentator, is the idea ‘I am the self -shining \ 
With the addition of the above two, we have the num* 
ber 18. The above numbers 16 and 18 are signifi- 
cant. The former number pertains to the Jiva^ma j 
while the latter to Paramatma. The Jivatma is said 
to be Shodas'a-Kala or sixteen-rayed ; the universe is 
said to be eighteen-phased, as will be evident from 
the number 1 8 playing its part in the Mahabharata. 
The worshipper has.to retire from the external world- 
nay from the external house — to the room set apart in 
it for worship. Similarly there is its mental counter- 
part. He has, in entering into that room, to exclude 
then from it all the thoughts of worldly avocation. 
No worldly worries should then haunt him. This is 
called Dhyana. After thus making a shell about him 
in which he is proof against all worldly thoughts, he 
then goes into the positive working of that spiritual 
action in which he wishes to be engaged. This is 
the Avahana or invocation of God, i.e., he wills his 
devata to descend into the image before him, so that 
the spiritual influence may flow through it. Thereby 
all Karinas are abandoned but the one in which he is 
to be engaged. Then he goes into an Asana or pos- 
ture physically, which means that his mind will not 
be allowed to wander from the Devata before him. He 
will be firm in that posture in the spiritual wisdom* 
of that Devata. 

Then follow three stages of water ceremony, viz. 
Padya, Arghya and Snana. They are the washing, 
with water, of the feet of the image, the sprinkling of 
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water over it from the head downwards and the bath- 
ing of the idol. After one takes up an image for 
concentration, he falls at its feet, then raises his eyes 
or mind upwards to the head and then thinks of the 
whole irrespective of any portion of the body. Simi- 
larly in these Karmas done with water to the image, 
the first one pertains to its feet; then to the head 
upwards ; and then to the whole body. The mental 
counterpart of Padya is said to be the state of 
Unman! — viz., above Manas or mind — when the mind 
is surrendered to the feet of the Lord and is one with 
Him. Losing its separate existence, he becomes 
Amanaska or without mind in the second state of 
Arghya. In Snana, it gets ‘the state of eternal 
brightness and shoreless nectar \ 

Then arise three — or four according to the commen- 
tator of clothing — applications to the image which are 
solid things. They are Sandal, Akshata or broken rice 
and flower. As even the image in its mental or subtle 
state has a form, hence these solid things of form are 
given. But then the causal body being of an oval 
form, here we have a solid oval thing. After the 
body is cleansed, we get the scent of Sandal which is 
said to be the contemplation of Atma in all. Then 
the Akshata or rice is the oval form representing the 
causal body. Its vasann or odour is represented by 
the flower which is the attaining o*£ Chit. 

Then we rise to the Jivatma itself which has 
no form but is Jyotis or effulgence. Hence 
we have . here certain Karmas in which light 
plays its part. They are Dhupa, Dipa and, if the 



commentator’s category, be taken into account 
Nirajana. Dhupa is the burning of incense. Both 
pipa and Nirajana are the waving of lights before 
the idol. 

Then the food is offered to the image which is 
called Naivedya. According to the Upanishad, the 
food is symbolical of the full moon, since a man is 
said to get his s'anti in the moon, as the worlds are 
merged into the moon. Hence the Upanishad says : 

* The Union of oneself with the nectar of the full moon 
is Naivedya.’ r JLen follow three actions as going 
round the image, prostrations to it and the praise. 
Pradakshiiia or going round the image is to be 
immobile in that state ; the conception ‘ 1 am He ’ is 
Namaskara. The silence then is the St^uti (praise). 
The more the man offers his prayers externally, the 
more has the soul to be passive or silent within, in 
order to become merged into the Lord. The final or 
closing scene is the Visarjana or giving leave to God. 
From the higher standpoint, it is said to be the all- 
contentment or serenity then. Having made his soul 
merge into the Paramatma and got all His influence, 
he comes back into the world to do His work, 
strengthened with all His serenity, power and wisdom. 
This is the real meaning of all the Pirjas. Unfor- 
tunately even persons who are doing the Puja with 
great devotion do not do them with a proper under- 
standing of all the Karmas they are doing. They 
may intently contemplate upon the Ishta-deva$a ; 
they may even get influence from it. But the many 
Karmas that are done in the Puja are done from a 
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physical standpoint only. The result is that there is 
not that gradual and scientific scaling from one stage 
to another. In the Puja as already stated, th8 
worshipper, as the physical actions are done, has to 
rise from the physical to the subtle, from the subtle 
to the Karana, then from the Karana to the Jiva 
condition ; then from the J iva to Paramatma. Thus as 
both the physical and mental pujas are done for 
many years, nay for many births, the worshipper finds 
the physical actions unnecessary — nay as a clog — and 
then dispenses with it. Then he has the mental 
actions alone ; and then rising above the Manas, he 
reaches the Jiva and then Paramatmic condition. 

In temple worship too, we have already found the 
temple is but a symbol of the body. The temple is 
man-made and artificial : but the human body is (xod- 
made and natural. The worshipper has to rise from 
the artificial temple to the natural. Having thus con- 
templated upon the artificial temple, he in a later 
stage goes into the natural, viz., his body and then out 
of it. 



NARAYANA ON THE WATERS 


Hinduism is replete with symbols. I do not propose 
to go into them all as I have dealt with them, in 
extenso, in my book on the Pura^as. I shall take up 
here one Pratika alone as an illustration. 



Hindus are familiar with a picture often hung up on 
their walls, representing Narayapa 1 — Mahavishijudn 
a recumbent or sleeping posture amid the vast waters 
and lying upon the folds of Adis'esha, the serpent 

1 In the above woodcut, the conch and the wheel should be re- 
presented on the shoulders. 
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with its hood over the Lord’s head. From His navel, a 
long lotus-stalk issues with a lotus above and Brahma, 
the four-faced creator, seated on it. The Puranas 
also make mention of Him as sleeping on the bed of 
the serpent and rising from it at the dawn of time 
and soliloquising to himself — ‘ Whence am I V etc. — 
after which He creates Brahma through His navel. 
What is the significance of this ? The first clue to its 
interpretation may be had from day and night. 
According to Hinduism, the Universe is not one 
that arose for the first time some millions of years 
ago. As the substratum of matter is indestructible, 
though it may change its form or condition, the 
universe composed as it is of matter cannot be 
thought of as having any first beginning. It is 
OHrfi* — without beginning. It only changes its form 
and condition. In the night of the universe, it is 
latent and at rest in a higher condition ; in the day, it is 
patent and working. Thus it is ceaselessly alternating 
between activity and rest, Kalpa and Pralaya. In tl^ 
state of night therefore, the consciousness presiding over 
the universe was merely asleep, since no matter can be 
divorced from consciousness. When the night was 
over, at the dawn preceding the new day, Narayana 
rose from his sleep and generated Brahma, the creator, 
out of himself, in order that Brahma might create the 
universe. The word Narayana comes from two roots — 
ifR meaning waters and ajq-q, sleeping or lying. He 
is one that lies on the ‘ waters’ of space. In the 
Standi parva, Bhlshma interprets the word 1 waters ’ as 
space itself. In the correlation of the worlds with 
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Tattvas, we may make Prfhivi to correspond to the 
first world and apas to the second world. When, at 
the dissolution of a universe, the first world becomes 
merged into the second, it passes into the space of the 
second which is what may be called liquid space, as 
opposed to the solid space of the first world. We may 
also take Apas to be the physical waters themselves, 
when a minor pralaya or deluge takes place in the 
physical world. / 

After the night is over, Narayana wakes up at 
twilight and generates all not “ out of nothing ” but 
out of the materials that are in himself. When the 
whole universe is absorbed in him, what is left ? 
Ordinary pictures are misleading, for they ref resent 
many things which should not be included. The real 
things that should be there are Chakra, the wheel and 
Sankha, the conch on the right and left shoulders, I 
have already made mention of the serpent couch and 
what issues from his navel. Lakshml, his wife, Narada 
$nd others came into existence later on and should 
not be represented at this stage. Lakshml was born 
out of the milky ocean later on. Kant analyses all 
into the three ideas — time, space and causality or 
consciousness. It is these three alone that exist at 
the time of pralaya. Time is represented by Adis'esha, 
the serpent ; causality or consciousness, by the wheel ; 
space or matter by the conch. 

What is time ? Is it the day of twelve hours and the 
night of equal duration ? No. Since at the North Pole 
light and darkness reign each continuously for six 
months, the days and nights being reckoned there by 
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the six months of our time. But, if a person could rise 
above the law of gravitation, and fly like a bird 
towards the sun, basking ever in the sunlight, he 
would lose the two concepts of darkness and light. 
What then is time ? Herbert Spencer defines time as 
the sequence of events; when one event follows 
another, then such a sequence is time. But is time 
lost in pralaya or deluge, when no sequence occurs ? 
According to Hinduism, time is called Aiian^a or 
without end. It is eternal. It is called also the 
Adis'esha or primeval remainder. When the whole 
universe is merged into pralaya, time ever remains; 
and it is time that causes the universe to be so merged. 
Also, it is said to be the s'akti or power of God that 
breathes forth the universe into existence and inhales 
it back into Him, since the non-dual Absolute is above 
all action. This is represented in symbology by a 
serpent, in the form of a circle and with its tail in its 
mouth. Therefore in the pralaya state, when Sfrva 
(the Destroyer) and his material consort prevail, the 
serpent figures as a round bracelet on the hand of 
Parvafo His consort and as a garland on the shoul- 
ders of Sava. But when the universe is made 
manifest, space, which had remained in statu quo or 
motionless before, is now agitated ; then one wave 
succeeds another in space ; then is caused the sequence 
of events which produces or is the concept of time 
in space or conditioned time. 

In the representations of this conditioned time, 
NSrayapa is made to lie on the folds of Adis'esha, 
With its hood over His head. If we study the folds 
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and hoods of the serpent in an ancient temple 
like that at Sfrirangam, we find the folds are less than 
three and a half, while the hoods are five in number. 
What is the significance of these ? In this day of 
Brahma when the manifested form-universe exists, 
we are said to be in the Vaivasvata-Manvantara. 
Each day is said to have fourteen manvantaras, of 
which we are in the seventh. Though we are in the 
seventh, the Bhagavad-Gita states four Manus to have 
appeared already. It is said in chap, x, 6. 

JlS’k: ffH JPTWTT I 

Jl^r HFTCn 3TRT W *UT: SRI: II 

* The ancient seven great Rshis and the four Manus 
were born of My nature and mind : of them, this 
race was generated.’ Why is this ? Each period is said 
to be a Round ; one Manu has to start it and 
another to close it. Thus three Rounds have 
been completed ; and the fourth period was usher- 
ed into existence by the seventh Manu, Vaiva- 
svata. In this last period, we are said to have 
passed twenty-eight mahayugas and to be in the 
Kaliyuga of the same. Each manvantara has 71 maha- 
yugas and each mahayuga is composed of four 
yugas, namely, the Krta, the Tret&, the Dvapara and 
the Kali. Hence in the fourth round, we havii 
passed 28/71 of the same. Hence in this day of 
Brahma, we have passed 3 28/71 rounds or 3 2/5 
Rounds nearly. Therefore the serpent is represented 
with three coils and a fraction of one. What about the 
five hoods over the Lord’s head ? In the Puriujas, the 
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serpent is said to be thousand-hooded. Why should 
it be here five-hooded ? The Hindu writings make 
mention of seven dvipas or islands, of which the dvipa 
we are living in is the fifth and is called Jambu. 
These dvipas are the different portions of this earth 
that have emerged out of the ocean at different periods 
for human beings to live in. When one portion of 
the earth is overwrought, it gives way, by sub- 
merging into the ocean, to another which arises 
out of the earth. Thus four dvipas have arisen 
and disappeared ; the fifth being the one we are now 
living in. The fifth will be replaced at the end of 
the current Kaliyuga by the sixth, which again 
will be supplanted by the seventh ; after the disap- 
pearance of the last, the evolution on this earth will 
be over. To represent the five dvipas and the five 
root-races of humanity thereon, the five hoods are 
there over the Lord’s head. 

Now for the wheel and the conch. They stand for 
consciousness and matter, Purusha and Prakrti. Like 
the wheel, the thinking faculty is ever rotating. The 
conch produces sound ; according to Hinduism, there 
are the five Mahabhutas or great elements which 
originate matter and of which akas'a is the highest. 
This akas'a has sound as its tanma^ra or rudimentary 
property. Hence the conch which produces sound 
was taken as the symbol of matter. Of these two, 
Purusha or consciousness is the active one and the 
other, the passive one. Hence the wheel is made to be on 
the right shoulder and the conch on the left shoulder 
of N&rayapa. They are inseparable from one another, 
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and are therefore placed equally on the two 
shoulders. 

If we study the Ramayana , we find these three viz., 
time, space and causality, represented through means 
of stories instead of symbols. Of the three brothers of 
Rama, Lakshmana stands for time, Bharata for con- 
sciousness, and Satrughna, for matter. As time is the 
law of God, the law cannot be separated from God. 
Hence Lakshmana is always associated with £>ri- 
Ramachandra; whether at home or in exile they are 
never apart. Even Situ, the wife, is separated from her 
husband for a time, but Lakshmana never. As time 
is the servant of God, manifesting the universe and 
drawing it back to Him, so also Lakshmana is made 
to do all the behests of his Lord. It was he who 
built the Parnas'ala or cottage of leaves for the 
Lord, and he who did all the rest of H is work. As 
Purnsba and Prakrti, Bharata and Satrughna were 
together, in their maternal grandfather’s house, and 
together, when the incidents of SvI-Rama’s exile took 
place. Together they returned, and, after Bharata 
had taken his mother to task, together they went to 
the Chitrakuta hills. Meanwhile Lakshmana seeing 
from a distance volumes of dust raised in the skies, 
climbed up into a tree to find out the cause, and ob- 
served Bharata and Satrughna approaching. Both 
brothers fell at the feet of Sri-Ramachandra, Bharata 
requesting the Lord to return and reign over the 
kingdom, and the other imploring the lord to return 
and enjoy the things therein, as consciousness and 
matter should play such parts. Then the Lord 
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asked Bharata — to reign as consciousness alone 
can reign and not matter — and Bharata begged of 
the Lord his sandals, by virtue of which he might 
reign over the Lord’s Kingdom. Then both returned 
to Nandigrama, and there Bharata reigned along 
with his brother Sfatrughna, worshipping the Sandals. 

In the above story, we find Lakshinana always 
associated with the Lord and working under Him, as 
time is the law of God inseparable from Him. Bharata 
and Statrughna, who stand for Purusha and Prakrti are 
inseparable from one another. Bharata standing for 
the higher consciousness as opposed to his mother, 
Kaikeyi (from Kai, the brain) representing the brain 
or lower consciousness, reigns not by virtue of his 
own right but as a servant of God by virtue of the 
dust of God’s feet — here represented by His wooden 
shoes. Here is a great lesson to be learned by every 
spiritual man, namely, that he is reigning over his 
family kingdom only as a servant of God. 

Then, turning our attention to the navel, we find a 
long lotus-stalk issuing, with a lotus above and Brahma 
the creator seated on it with four heads. In the navel is 
located according to Hinduism a mysterious force called 
Kuridalini which has the power of creating or undoing 
things at will. It is through this force in His navel 
that Mahavishnu projects the lotus of the Universe 
with the lotus-stalk linking the navel and the lotus. 
Lakshmi, his consort, was then not present and arose 
in the sea of milk later on. In the svapna or dream, 
the subtle body comes out of the physical through the 
navel. As said above, the Ghhdnifogya- Upanishcuf 
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compares it to a kite flown in the air by means of a 
string. The string in the body is the Pranic cord. 
Here it i3 the lotus-stalk which is full of holes or 
tubes, through which the Prana or life-current flows 
from the higher to the lower state. 

Regarding the universe, the two symbols used 
in Hinduism arc tho egg and the lotus. It is 
called the Brahinanda or Brahma’s egg; also Kamala 
or lotus. In tho lotus are tho different layors 
of petals, standing for the worlds. Each layer is com- 
posed of petals standing for the worlds or sub-worlds, 
therein. The lotus is red in colour on account of the 
Rajasic or Kamic tendency. When it becomes pure, 
it is Satfvie or white in colour. Similarly Brahma is 
represented as red in colour. His four faces are said to 
represent the four Vedas. But what are the Vedas ? 
They are said to be S'abda or sound. Tho eflicacy of 
the Vedas lies in their sound vibrations. According 
to Herbert Spencer, the world has quadruple rhythms. 
Perhaps, when the next or fifth Round arrives, 
Brahma may have five faces. 

Thus therefore the Pratlka of Narayana on the Ser- 
pent is not one symbol alone but a series of symbols 
which are called emblems. Hinduism is full of such 
symbols. It is for the learned to enter intd such 
symbols and to unravel their mysteries. We have to 
elevate the concept of God through those symbols and 
not to degrade it. The unfortunate blunder committed 
nowadays is that even men learned in the Sasfcras do 
not take the trouble to go into the underlying 
significance of these symbols and enlighten people 
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about them. Thus most Hindus are left in the dark 
about the higher things. 

From this, it must not be supposed that the 
physical representations are of no use. They are 
useful for worship for those that cannot comprehend 
the higher things. Those whose brains cannot 
comprehend the abstract side have to content 
themselves with the concrete. It is useless — nay 
harmful — to disturb the simple faith of the ignorant, 
but those whose brains are developed should rise to 
the higher. Man has two aspects — the body or the 
form, and the soul, the not-form. Similarly all things 
in nature have their two aspects. The form aspect of 
Narayapa is a really existent one, from the lower 
standpoint ; but from the higher, He can be contem- 
plated from His abstract side. 



THE AGNI OR FIRE 

The followers of the prophet Zoroaster — the Parsees 
take a special object, viz., the fire for their worship, 
in order to reach God. But the Hindus have many 
objects, nay, every possible object. In doing so, they 
take first solid immobile objects and then mobile ones. 
They begin with stationary objects of form ; then 
go up to fire which is moving and formless. But people 
who disapprove of images condemn them and go in 
for fire-worship alone. Let us study the mind and 
we shall find our forefathers were wise in beginning 
with images. The mind of man is always bent upon 
finding out the relationship of objects, nay, it ia said to 
be relationship itself. In doing so, two things are 
necessary for it at the initial stages. All the objects 
of the world should not be placed before it at one and 
the same time ; they should be stationary and not fleet- 
ing. When the mind has to analyse objects through 
the organ of sight, a few sets of objects only should be 
placed before it, so that it may compare between them; 
otherwise it will be confused. When a lightning flash 
vibrates at a higher rate than the eyes can bear, 
they become blinded. Hence in the early stages 
solid objects only were placed before the mind for 
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worship ; and later, the fire which is ever oscillating to 
and fro with the faintest wind that blows. 

In all the three worlds, the Agni or fire is the high- 
est. In order to truly understand it, we may look at it 
from the two standpoints of the Vedas and the 
Puranas. Let us first understand it in the light 
of the Vedas. The fire is said to be one of 
the Divine Beings in the presence of Brahma, the 
Creator. As the Revelation of S. John puts it, 
he is one of the seven lights burning the seven 
candle-sticks before the throne of God. Perhaps 
the candle-sticks represent the body and the light, 
the consciousness of tho seven higher beings. 
According to Hinduism, there are five Mahabhutas or 
great elements, Akas', Vayu, Agni, Apas, and Prthivi 
as well as Ahahkara and Mahat. Each is presided 
over by an intelligence of a very high order. Each 
world is presided over by one of them, and the third 
world has Agni as its Devata. The Suvarloka being 
tenanted by the Devas, Agni Devata is said to be the 
priest of the Devas and the great Sanatana Puru- 
sha. “ He is an immortal, having taken up his abode 
amongst the mortals as their guest : he is the domestic 
priest — the successful accomplisher and protector of 
all ceremonies. He is also the religious leader and pre- 
ceptor of the Gods.” He is said to be the mouth and 
the tongue or Vak (power of speech) of the Devas. 
The gross food of the physical world is ground by 
His mouth and rendered invisible ; While the 
power of speech articulates in this gross state the 
invisible thoughts of the mind. Hence the fire has 
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the power of rendering the visible invisible, the invisi- 
ble visible. Fire therefore is said to be the messenger 
of the Devas. He takes the oblation from this visible 
world to the celestial world. In the Pufcrakiimeshti 
sacrifice of King Das'aratha, it was Agni-Deva that 
brought the Payasa or liquid substance from the 
higher world to the gross through the fire and gave it 
to the King. 

If an intelligence presiding over fire bo thus 
admitted, then we can understand the way in which 
it can appear in a physical body. In the Mahabharafa 
is recorded the story of the Agni-Deva assuming a 
Brahmaya body and invoking the aid of Sul Krshna 
for the purpose of doing away with the noxious 
creatures inhabiting the Khandava forest. Readers 
of Theosophical literature know full well that 
Jlvamnuktas living in the Arupa planes of the third 
world, when they wish to show themselves on the 
physical plane, first manufacture a form by will power 
on the lower third or rupa plane. An Astral form in 
the second world is next produced, and then on that a 
physical form is moulded. In the same manner does 
the Lord of the third orb 1 manifest himself in the 
gross world. This is r ’ ’ i * .,h*» Mayavi-rupa. 

Let us consider the a c ,.u« of x\gni given in the 
Puranas. Here the story begins with a day of 
Brahma when the three worlds are originated and 
when the third world first arises. Agni is called 
Agni-abhimanin or the Purusha identifying himself 
with or presiding over fire. As he is of the highest 
or seventh world, he does not arise out of any womb, 
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though his wife does, as she represents the material 
aspect of fire. His wife is SvahS, being one of tne 
daughters of Daksha and his wife Prasuti. Svaha 
is from two words sva — self and ha-^ taking. She is 
one that takes or draws unto herself all the things of 
the three worlds. Three sons they have : Sfuchi, 
Pavamana and PSvaka. Each of these three sons 
has five sons. Thus it is said, there are 49 or 7 3 
fires. The words Saichi, Pavamana and Pavaka mean 
the pure, the purifier and the purified. They are the 
fires of the three worlds. The first, which is fire in 
its primitive purity, pertains to the third world and is 
called the heavenly fire. The second is of the second 
world and is called Astral fire ; and the third is of 
this physical world. These three fires, from another 
standpoint, may be taken to mean the three fires of 
this physical world, viz., (1); the solar fire, (2), the fire 
produced through Mariana or churning — that is, 
through friction ; and (3) the electrical fire. 

Regarding the mode in which it was brought down 
from the third world, there is a story occurring in the 
Mahabharata. There was a Rshi named Bhrgu who 
had a wife by the name of Puloma. A Rakshasa by 
the name of Puloma had made love to her before, 
but was foiled in his endeavours, as she married 
Bhrgu. Hence he wa3 waiting for an opportunity to 
carry her off. Bhrgu, who knew this, made Agni, the 
fire he was worshipping, to look after her in his 
absence, she being then pregnant. Availing himself of 
this opportunity, the Rakshasa walked off with her 
and was just rising up into the sky, when Rshi Bhrgu 
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returned and created his wife from the Rakshasa’s 
hand. As he did so, the child slipped from her womb 
and was therefore named Chyavana , the fallen. 
Thereupon, it is said, Bhrgu cursed Agni to be born on 
earth and swallow things, pure or impure. Similarly 
there is the Greek legend of the fire coming down to 
earth in Pandora’s box. These stories refer to the 
period when the higher fire caine down to this 
physical earth. Rshi Bhrgu through his curse willed 
it to take place. This accounts for the fact of the 
Hindus exposing even dead bodies to fire ; whereas 
the Parsees think of Shichi, the pure heavenly tire 
alone and will not desecrate it with any impurity 
even on this physical earth. 

Man’s body being a counterpart of the universe, he 
also has these fires in him. The three centres in him 
corresponding to the three worlds are the navel, the 
brain and the heart. In these three centres are the 
three fires called Koshthagni, Dars'anagni and Jna- 
nagni. Only when the Jnana fire in the heart arises, 
are all impurities burnt up, and Afcma is realised. 
The brain fire expresses itself through the eye ; hence 
it is called Dartfanagni, or sight-fire. When an object 
is perceived at a distance, it is said that ether is the 
medium through which vision operates. According to 
Hinduism, even ether or AkiW is not homogeneous but 
is filled with particles of a subtle nature ; and in order 
that the link between them may take place, it is the 
Dars'anagni that issues from the eye and produces 
the link. Regarding the physical *fire, it teo 
may be divided into three. The first and the 
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most physical is called the Koshthagni or digestive 
fire ; the second is the kamagni or kama fire 
which generates offspring ; and the third is the 
highest fire, viz., the Kupdalini. Each of these fires 
has five subdivisions — one for each of the five ele- 
ments. Thus we have 49 sub-fires even in the lowest 
physical fire. 

The same principle holds good in the Yajnas or 
sacrifices. They were meant to typify these fires and 
to create a link between the fires in the universe and 
the fires used in the sacrifices, thus giving a practical 
illustration of the existence of the former and of the 
benefits derivable from them. In the sacrifices, there 
were constructed four five-pits; one was called Brahma 
and the others, Garhapatya, Ahavamva and Anva- 
harya. They correspond in the body and the universe 
to the three fires mentioned above. The Garhapatya 
is the household physical fire ; while the two others 
correspond to the fires of the eye and the heart. It is 
from the Brahma fire-pit where the first fire is created, 
that the other fire-pits are supplied; and it is into 
that Brahma fire again that, at the close of the sacri- 
fices, all the fires are refunded. 

sHiwrcrfsw 11 

In the above celebrated passage in the Vedas, the 
fire is represented as a Purusha having four horns, 
three -feet, two heads and seven hands. The fact of 
the JDeva having three feet and two heads has already 
been explained. His two aspects, positive and negative 
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are called in the Purapas Agni-abhimanin and his 
wife Svaha. These two have three sons in their own 
world as well as in the two worlds, Bhuh and Bhuvah. 
Thus they are said to plant their three feet in the 
three worlds. 

In the Chhandogya-Upanishad , the fire of a lamp in 
this physical world is said to have three aspects. In 
Prapjithaka VI, kliapda iv, we have the following : 

tf&s ^KJ^i frmi mw 5fifa n i it 

“ The redness of Agni is due to heat ; its whiteness to 
water and its darkness to earth : hence Agni ceases to 
be Agni. It is nothing but a word : it is an effect and 
is nominal. Its three forms are alone true.” If we 
observe an ordinary physical light burning in a wick, 
we see these three — earthy substance which is 
emitted as a dark carbon (smoke) : its white light due 
to the Apas aspect : its red light being due to the 
fire proper. Thus is even the physical fire .analysed 
by the teacher Uddalaka in his teaching to his disci- 
ple Svetaketu. 

Now to explain the sevf i-. . nd the four horns. 
In the Mundaka-Upaiu ' v i, ii, 4), there is a 
mention made of the seven aspects of fire ; but they 
are described as the seven tongues of fire. The 
passage runs thus : 
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“ The seven flickering tongues of fire are Kali (the 
black one), Karali (the terrific one), Manojava (swift 
as the mind), Sulohifa (the very red one), Sudhumra- 
varija (of purple colour), Sphulingini (emitting 
sparks) and the Visvarupi (all-shaped) G-oddess.” 
Thus it is said in this Upanishad that there are 
seven aspects, and their names are given. But if we 
turn to the Pragma- Upanishad, we find that of the 
five Pranas there is one Praija which emits seven 
1 Archia , or flames. It is the Samana vayn which, in 
digesting the food and circulating the chyme to all 
parts of the body, breathes these seven flames. Also 
Patanjali, in his Yoga-Sutras, mentions that, if 
samyama be made upon Samana, the flame becomes 
visible in the body. The sutra runs thus : 

In the Puranas, Agni is said to be borne 
in a chariot drawn by red horses, and the seven 
winds are the wheels of his car. Regarding 
the four horns of the fire, there is greater difficulty felt 
in its explanation. In the Upanishads, the Agni- 
tattva is derived from the Vayu-tattva. The latter is 
stated to be of the figure of a solid hexagon, while 
the former is given the figure of a solid triangle, 
viz., Tetrahedron. Though both these elements are 
solid figures as elements in the higher ether, yet, 
if we regard them as plane figures, we find the 
triangle in the hexagon both above and below the 
square which is m the middle. To the Prthivi- 
$a$tva, a four-sided solid figure is generally assigned. 
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Thus it may be that the four horns represent the 
Prthivi-tattva on which, or below which, the Agni- 
tattva as a triangle is seated in the higher world. 

If thus the underlying principles regarding fire and 
its subdivisions are borne in mind, then the different 
descriptions of the different fires in the Hindu writ- 
ings will be easily understood. The Mahabharafa 
gives them certain names, while other books give 
others. They are all from the different standpoints 
of the universe, man’s body and the Yajnas or sacrifices. 
Chemical union of two opposites produces heat. So 
when a Hindu man and wife are joined together in 
holy wedlock, the union takes place before fire. This 
fire is kept up till death, when it is used in disposing 
of their bodies. Then this fire is transmuted into the 
heavenly one, when the couple reach the heaven- 
world where they are knit together through the same 
process. It is the same fire that brings them back 
to the physical world. Thus is fire the most sacred 
of all to a Hindu as well as to a Parsee. 



THE HEART 

When thus, during a long course of training extending 
perhaps over a series of births, the mind is brought 
fairly under control, then does man realise himself 
as the soul in the body. Even before such realisation 
takes place, he becomes pretty certain, intellectually 
at least, of his being the soul and not the body. Then 
it is that he begins to practise internal worship. In 
such a worship, there are three important centres, not 
to speak of others. They are the head, the heart and 
the navel. The head and the navel which are at the 
opposite sides of the human body are unified in the 
heart. For the perfect man, the development of all 
centres is necessary. Hence the Yogins work at them 
all for mastery. But the ordinary Bhakta, whose whole 
progress rests on devotion alone, makes his heart 
pure and renders manifest the Atma in it. He is 
indifferent to the knowledge of the brain. He is 
indifferent to the powers of the navel. He wants to 
be all in all — nay one — with the God within the heart. 
That is the reason why all the Hindu religious works 
make mention of the heart as the most sacred seat. 
In the physical body, there is said to be the cardiac 
plexus in the heart. Corresponding to this physical 
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centre, there is said to be a higher centre in the 
subtle body whence the spiritual influence flows. It 
called the Anaha^a Chakra in the Hindu writings. 

How is that centre of the Atma in the heart to be 
discovered. Thore are two ways : one, the general and 
the other, the special. In the former, the impurities 
of the heart have to be cleansed. As one excellent 
book graphically puts it : Before the soul can stand 
in the presence of the Masters (who have themselves 
realised Atma), it must have washed its feet in the 
blood of the heart. 

In the later case, a special mode of meditation has 
to be adopted to bring about the result. Taking into 
consideration the first way, we find it is one common to 
all humanity. What has to be done is to level to the 
ground the thick wall — in the heart — that interposes 
between the soul and its object of realisation. That 
wall is made up of our own thoughts and desires. So 
long as we cling to them, they find a good asylum in 
our heart and form a screen. But when, through 
experiences gained during a series of lives, the soul 
becomes convinced of their worthlessness, and is 
freed from them internally, then the Atma in the 
heart is realised. This is the result of many lives. 

But there is a special procedure followed, which 
brings about the result sooner. It is by meditation 
upon the heart and discovering the centre. The 
physical heart is like a lotus-bud with its apex down- 
wards. If we observe a lotus, we find that tie lotus- 
bud, before it blossoms, hangs with its head down- 
wards ; but when it blossoms, the head is turned 
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upwards. It is only then that the fragrance arises 
and can be inhaled. So also Sri Krshna wants his 
Bhakta Uddhava to meditate. He asks him, as said in 
the eleventh Skandha of the Bhagavata-Purana, to 
meditate upon him on the Karnika or pericarp of the 
lotus-heart as being turned upwards. Only then 
will Atma's influence in the heart be felt. The 
upturning of the heart-lotus can be vindicated upon 
another ground. It is not the physical heart but the 
Astral that has to be meditated upon. The things of 
the Astral are reversed in the physical, and vice versa. 
Hence a number, say 543, in the physical will appear 
as 345 in the astral and vice versa. But if a person 
were merely to meditate upon the physical heart as it 
now is, he would stop the circulation of the blood 
in the physical, and go into a trance. Now that would 
be going backwards instead of forwards. That is 
what some hybernating animals do. Man has already 
worked in the heart and made the action in the 
sympathetic system, viz., the heart, automatical. Ht 
is now working at the cerebro-spinal centres in th« 
brain. Hence he will have to work in thefuture 
when the cerebro-spinal centres are done with, .at th« 
Astral heart (which is the higher) and not the physical 
Putting it in another way, we find that animali 
work through the heart and derive thence the in 
stinct which enables them to look within and reproduce 
the things without. But man works without througl 
the brain. The next stage for man is intuition when 
with a knowledge of the relationship obtained throng] 
the brain, he will go back again into the heart am 
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develop intuition, viz., the power of looking within as 
well as without. That intuition will be now developed 
by meditating upon the heart as a lotus blossom and 
thus realising the influence of Atma. 

The position in the body of the lotus blossom 
to be meditated upon is this. The topmost 
point of the lotus-bud will be the place at 
which the bottom of the lotus blossom will 
have to begin. The lotus will have to be meditated 
upon as Sattvic or white in colour and not Rajasic or 
red in colour ; since the latter represents the Kama or 
passion. Now the heart is full of passions and 
hence of red colour. We have to bring about purity 
through meditation upon the lotus as white in colour. 

Regarding the petals and other appendages of 
the Lotus, the Upanishads throw out many hints. The 
petals of the heart are in some places said to be four 
or eight ; in others twelve and so on. These numbers 
are from different standpoints. When I come to 
treat of Yoga, I shall give more information on 
this topic. But Sri Krshfla asked his disciple 
Utjdhava to meditate upon the heart-lotus as having 
eight petals only. This probably refers to the eight 
directions — the cardinal and the ordinal* The 
Upanishads have much to say upon the subject and 
locate different powers therein. In the early stages, 
they are not required. Round the central KarpikjT 
or pericarp, Sri Krshna advises that the Sun, the 
Moon, and the Agni (fire) be meditated upon. This 
probably refers to the three worlds of which those are 
the presiding intelligences. After passing through 
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the three worlds and their intelligences, and before 
the Turiya or fourth world is reached for salvation, 
there is the Rubicon to be crossed. In some places, 
the Upanishads describe it as the Hj*daya-granthi or 
heart-knot, as in the passage : 


— - Mundaka-Upanishacl , II, ii, 8. 

In the faitHriya~Upanishad f it is described as 
the Hrdaya-guha or heart-cave. Here it is the 
Karpika or pericarp. Those who have analysed it in 
practice know well that it has a number of passages 
like tubes. As a knot, the soul has to break this 
open, ere it can pass to the state of Salvation. As a 
passage, either in the cave or pericarp, it has to be 
levelled. Then is the soul able to pass higher with 
all the experiences which it has garnered down below. 
Then is it able to be face to face with the Atma, in 
the fourth condition above the pericarp, when its 
powers become coextensive with the latter. It is 
said that all the initiations that are said to take place 
of a disciple by his Guru turn upon the opening of 
this passage only. Sri Krshpa says thus : 


amw amffr: *mi4i qreiga i g sn pik 
wrrarsflf&jPT: n »!+}•'$>: i 


4«ra:i5ii»M!<l4 cwi 3 * 
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wrcfogf i jt^wiw^ii 

srennT 53^ i 

gPn^RW. n i 

II I g^ffe- 

m\ i tr^rswf^L 11 \ 

ixmwswi 5Rfr^i3%^^u 

*FRTT f*RFJFT: H fSWtf^r W: 
sm^rftdkr: ii ffi*Hbn<ra f%fTW% 5 r ^rr^ i ?tF 7 rft 

Eri^t: 1%^ ii ^^r^i%fr?rrf^ « afhSt 

qrm i cw <3^r ^rfrir * ftfosft n TT#*pm%r- 

TT^^^ToRHWrft I Pftl? ^^rfrf^frrf^^TJ^ Ii 

gtfftw g^RTT 2frM W I fNW CTJTC- 

fiPTTOT: II 

Therefore Shi Krslina replied thus : ‘ Be seated in 
a posture (Asana) that is neither high nor low, with 
your body erect and in an easy posture. Place your 
hands on the lap. Fix your gaze at the tip of the 
nose. Purify the tracks of Prana by puraka (inspira- 
tion), kumbhaka (cessation), and rechaka (expiration) 
and then again in the reverse way. (Then remove the 
tip of the thumb and breathe out through the right 
nostril. Reverse the process by breathing in through 
the right nostril ; then retaining the breath in both 
the nostrils, and then letting out the breath through 
the left nostril.) Practise this Pranayama gradually 
with your senses controlled. Then take upwards with 
7 
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Prana Om which is unobstructive like the sound of a 
bell stationed in heart and like the stalk of a lily. 
Thus practise Pranayama accompanied by the Pranava, 
reciting the latter ten times. Continue the practice 
three times a day ; and within a month, you will be 
able to control the Prana. The lotus of the heart 
has its stalk upwards and the flower downwards, 
facing below. Meditate upon it however as facing 
upwards, full-blown with eight petals and the pericarp. 
On the pericarp, think of the Sun, the Moon and 
Agni, one after another. Meditate upon my form 
in Agni — this is the auspicious meditation — gifted 
with becoming limbs, quiescent, having a beautiful 
face, four long arms, high graceful neck, beautiful 
cheeks and charming and smiling face, having on 
the two ears makara-shaped ear-rings, clad in 
gold-hued raiment, of dark-blue colour, gifted with the 
marks of Sonvatsa and Sri, adorned with conch, 
discus, mace, lotus and garland of wild flowers : with 
the two feet adorned with Nupuras; decked with 
a brilliant diadem set with Kaustubha gem, 
kataka, Katisutra and Angada which is consummately 
beautiful, the faces and eyes charming with delight. 

First meditate upon all my limbs then let 

the mind withdraw the senses from their objects. 
Then draw the concentrated mind completely to- 
wards me by means of Buddhi, the charioteer. Then 
give up all other limbs and concentrate your mind on 
one thing only — my smiling face. Do not meditate 
upon anything else. Then withdraw the concentrated 
mind from that and fix it on Akas'a : give that up also 
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and being fixed on Me (as Brahman), think of no- 
thing at all. You shall see Me in Atma as identical 
with all Atmas, even as one light is identical with 
another light. The delusions about object, knowledge, 
and action shall then completely disappear.’ — 
Bhagavata-Purana , skandha xi, chapter 14. 

The other means through which this result can be 
brought about is through the Gayatri Mantra. This 
path of meditation is for all persons for whom worship 
is purely mental. In the Gayatri Mantra, the Dvijas 
or twice-born in India are directed to utter, through 
their purified bodies, Mantras or potent words with 
the mind, etc., in order to bring about the same result 
but more quickly. Mantras uttered through impure 
bodies are likely to produce more harm than good. 
With regard to Mantras generally, and especially the 
Gayatri Mantra, Manu has two passages in his Smrti. 
The first is about the Mantras generally. 

ftfsTOiarniTT ftfiisr i 

The Japa-yajna, or sacrifice of (loud) repetition, 
has ten times more efficacy than sacrifices done 
according to the ordinary rules ; the Japa, when utter- 
ed in a silent tone, has one-hundredfold more efficacy ; 
the mental has a thousandfold. 

Thus the efficacy of a Mantra is more and more, as 
it is uttered in a subdued tone. When uttered silently, 
it affects the second world : mentally, it affects the 
mental or third world. In the last case, Devas therein 
are attracted and the higher effects are produced. 
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Of all the Mantras, Manu states that Gayatri is the 
foremost. The authority bearing upon it is : 

m srnTOT qi m i 

‘ The one-lettered syllable (Om) is Parambrahman ; 
Pranayama is the highest of tapas ; there is no higher 
(Mantra) than Gayatri ; Truth is higher than (the vow 
of) Silence.’ Thus is the Gayatri reputed to be the 
highest of Mantras. Analysing the words of the 
Gayatri, we have : 

Hi 1 i wf i 

f§T3T: q: II 

After uttering the word Om and the names of the 
three worlds, we get the following meaning : 1 We (or 
let us) meditate upon that which is excellent and, 
which is the effulgence of that resplendent Savitr. 
The Savitr may mean the sun or any Ishta-devata. 
But its highest meaning is Atma, the supreme, viz., 
the Paramatma. In the above, the Pranava should 
come first, as it should precede all actions and 
thoughts. But why should the three worlds be 
inserted before the regular prayer? Why not the 
seven ? Should the names of the worlds precede it ? 
In the body of the prayer, why should the plural 
‘ we ’ occur ? In order to utter mentally the Gayatri, 
the idea corresponding to each word should arise in 
the mind, as each word is uttered. First comes the 
physical pronunciation, aloud at first and afterwards 
silent. When it has been uttered for a series of 
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years, it becomes automatic. Then, when the automatic 
habit has become established, mental utterance is easy. 
In it, the idea corresponding to each word should 
arise in the mind, as each word is uttered. Therefore 
after uttering the Pranava and purifying the atmos- 
phere, one should evoke the idea corresponding to 
the three worlds. The whole physical world is after 
the physical human body. The latter is but a small 
picture of the former. Hence the word Bhuh should 
evoke the idea of a big* physical form, like that 
of man’s physical body. Similarly the names of 
the second and third worlds, when uttered, should 
evoke the Sukshma and Karana forms, like the 
respective bodies of men, but coextensive with 
the whole space of the universe. After rising above 
these forms, he should rise to the Turlya or fourth 
condition, where all forms are lost and Oneness alone 
prevails. It will be seen that the word ‘ we 9 is not 
used in a merely formal sense, like the editorial * we \ 
It is used intentionally to express the fact that 
all separateness is lost in that condition. Being 
devoid then of all the sense of self, there is the 
prayer for the illumination of the Buddhi of all. 
When all are illumined, he who is but a part of all 
is naturally illumined. 

But, as it is difficult for people to imagine such 
forms, an alternative course is prescribed. The stages 
are gone through in the heart, as in theheart are all in 
the universe. Chhandogya-Upanishad , Adhyaya III, 
chapters xii and xiii deal with this. 



A PERSONAL OR ANTHROPOMORPHIC 
GOD 

In the western religion, two aspects of God are given, 
the personal and the anthropomorphic. What are 
they in Hinduism ? How are they to be conceived 
of? In the West, there is much confusion regarding 
the ideas to be attached to them. As stated before, 
the word { person ’ is from the word persona , mask. 
Hence it denotes a limited or conditioned Being. 
Even the anthropomorphic God has in it the same idea 
of being conditioned. How then are we to differen- 
tiate between them ? In a personal God, a form or 
body like that of a human being, though it may be 
pervading nearly the whole of space, is superimposed 
upon Him : while the anthropomorphic God is freed 
from that form and made to have the human attributes 
of love, etc. The latter has no hands or legs or any 
other limbs of a human form ; but is made to be an 
abstract entity having love and other human attri- 
butes. Hence this abstract entity too has the idea of 
Aham or self as opposed to the not-self. He too 
therefore is conditioned. 
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How are these to be regarded from the standpoint 
of Hinduism ? As stated before, we start with a 
duality caused by Purusha and Prakrtiinthe condition- 
ed state of the universe below the non-dual One, the 
Absolute Parabrahman. These two have three stages. 
The first stage is where Purusha and Prakr$i are 
merged as one with the power of evolving into two ; 
the third or last stage is where they are seen as 
separate factors working together. The middle or 
second stage is the critical one where the two are seen 
as two, but also as being inseparable. This is a 
universal law throughout all kingdoms of nature. 

In sex, there are three stages according to Hindu- 
ism, asexual, bisexual and sexual; in time, night, 
twilight and day ; in science, when two gases combine 
like oxygen and hydrogen, the latent, the critical and 
the patent ; so also Purusha and Prakrti are as one in 
the first stage ; in the second stage, it is Purusha- 
Prakrti, where they are linked together inseparably ; in 
the last stage, they are seen as separate factors but 
co-operating with one another, as positive and negative 
or male and female, through the combination of 
which the offspring, the form- universe, is made 
possible. The Trimurti, Siva, Vishnu and Brahma 
may represent these three stages. But, if the Trinity 
are represented in the concrete form of human bodies, 
then they come under the third stage only. Hence' 
the Upanishads represent the higher stage only. The 
Paingala-Upanishad describes the three stages of the 
universe as the Avyakta (unmanifested), Avyakfca- 
Vyakta and Vyakta or manifested ; and it makes 
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the Trimurti correspond with these, while the Pura- 
nas take both into account and lay stress upon the 
lower or personal character of the Trinity — suitable 
for the brains of the ignorant. 

In this connection, we may refer to the three sects 
in South India who hold three different tenets which 
have had the effect of dividing them into three hotly 
contending camps. They are the Dvaipns or dual- 
ists, the Vis'ishtadvaitins or qualified non-dualists and 
the Advaitins or non-dualists. The essence of their 
contention is mainly about the above three stages. 
The dualists contend that Purusha and Prakrti are 
two separate principles, separate from God ; the non- 
dualists urge that they are one in God ; while the 
qualified non-dualists take the middle course, main- 
taining that the two principles are neither separate 
from nor one with God. These three corre- 
spond closely with the Avyakta, Avyakta-Vyakta 
and Yyakta stages already mentioned. They are but 
different ways of looking at the One, and can be 
reconciled from that standpoint. 



PERSONAL GOD 

If the third stage of manifestation introduces the 
element of a personal God, how does Hinduism con- 
ceive of it ? In this connection, the fundamental 
proposition of Hinduism should be reiterated : ‘ Man 
is but a small picture of the Whole Universe.’ Man 
has not only a physical body but also two other bodies, 
the Sukshma or subtle and the Karana or causal. 
It is said in the Mandukya- Upanishad that the subtle 
body functions in dream and the causal body in 
dreamless sleep. The subtle body is said to possess 
the selfsame organs as the physical, bat to have 
internal consciousness as opposed to that of the physi- 
cal which is external. Hence it should present an 
appearance similar to the physical. As the physical 
body is composed of matter belonging to the physical 
world, so the subtle body is composed of the matter 
of the second or subtle world. The third body is 
composed of the matter of the third state or world ; but 
is not described, as the two lower bodies are. It is 
said to be ‘ tTcfpjp ' ; 5 or of homogeneous atomic 
matter. As all atoms are said to be spherical, so also 
this body is described as oval in form. In the Theo- 
sophical literature, it is called the auric egg. Above 
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these three states of the three bodies is the Turiya, 
fourth stage, to reach which leads to Salvation, 
free from the cycle of births and deaths. 

Now if man has these three bodies and if above 
them there is the seat of salvation, there should be 
something corresponding to these facts in the universe. 
The first world Bhuh should present the same 
appearance, though in a magnified scale, as the physi- 
cal body. It is said that there is the Virat-svarupa 
wherein the eyes, ears, etc., as of the human body are 
to be found. In this physical body, there are myri- 
ads of cells to be found, some of which are forming, 
some of which are replaced by others, and so on. 
Similarly each one of our bodies is but a cell in the 
Virat-svarupa, disintegrating with each death and 
reintegrating with each birth. If this analogy is 
pursued further, we get many ideas from it. Simi- 
larly each one of our astral or subtle bodies is but a 
cell in the astral Virat-form of the Universe. Coming 
to the Karana body we find, as stated before that it is 
oval in form. The same is the case with the universe 
as a whole and that is why it is called the Brahmanda 
or Brahma’s egg. Man is said to be a Pindanda, 
as stated in Yogakundall-U'panishad. In the 
cosmic egg, there are many tiny eggs which are the 
human Karana bodies. The cosmic astral and Karana 
bodies are called in the Upanishads Svarat and 
Samrat. 

In each human body, there is said to be an intel- 
ligence presiding over it. In the physical, it is called 
Vis'va ; in the subtle, Taijasa ; in the Kararta, Prajna. 
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Though there are three intelligences, each presiding 
over one body, yet they act together as one. On 
account of the different Upadhis or bodies, they are 
called by different names. Similarly in the universe, 
the one intelligence functioning in the different 
states is by called by different names, which are 
Vais'vanara, Hirariyagarbha and Is'vara. Other names 
are also given, such as Brahma, Vishnu and Siva. 

In this manner is the personal God of Hinduism 
depicted. There is not one personal God. There is 
the physical personal God presiding over the Bhurloka; 
there is the astral presiding over the Bhuvarloka ; and 
there is the Karana personal God presiding over the 
Suvarioka. But all these are but aspects of the One ; 
just as in man there are different intelligences that 
are aspects of the One. 



MAYA 


In analysing the whole world into the dual Purusha 
and Prakrti, consciousness and matter, the Dvaitins 
or dualists hold they are separate in God while the 
Vis'ishtadvaitins hold they are inseparably linked to 
God, though separate from Him. The latter have 
two similes to illustrate the relationship between God 
and the dual principles, i.e. y the guni-guna-bhava or 
S^arlri-s'arira-bhava. Just as the qualities are in- 
separable from their possessor, just as the soul seems 
inseparable from the body of matter, so also God is in- 
separable from matter ; so also God is inseparable from 
the soul, as the soul seems inseparable from the matter 
in which it functions. But the Advaitins cannot logi- 
cally understand how in God, the unconditioned, there 
can be two principles linked to Him, though insepara- 
ble. Two objects or principles, should they both 
exist together, will but condition one another. They 
can exist in two ways only ; one existing apart from 
another or interpenetrating another in space. In the 
former, the one becomes conditioned by the other in 
place or locality; in the latter, the one becomes 
conditioned by • the other in condition, the one being 
composed of more clarified matter. Hence in both 
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cases, the Advaitins hold that God becomes limited 
by locality or condition and therefore destructible, 
since God that is excluded from any place or any 
condition is liable to destruction. 

How then are we to negate the existence of the 
above two, consciousness and matter, in God ? There 
are two ways of dealing with this problem. Either 
both of them are the two poles of the absolute ; or to 
regard matter as a Maya or an illusion and the 
other, viz., consciousness as the Absolute itself. 
Just as the two poles of electricity, positive and 
negative are as one in their neutral condition, so 
also Pradhana (matter) and Purusha may be said 
to be the two aspects, but are one in their neutral 
condition of the Absolute. This means that the above 
dual principles are one noumenally but are many 
phenomenally. But that is not the view which the 
leading Advaitin of South India took. He made Purusha 
to be the Absolute itself and matter to be maya or 
illusion. Attributing to matter, the idea of multipli- 
city and to consciousness, the idea of oneness, he 
made all ideas of manyness in consciousness to arise 
from its connection with matter. The mind which 
according to the West is one of an abstract character 
is made by the Hindus to be an organ composed of 
matter but only subtle. Thus consciousnesses of higher 
degrees arise, according to this view, through the 
higher and higher subtleness of matter. A meta- 
physician like Bhamati will argue 

%% — “ none doubts in the least — am I or am 
I not?” But all say — — “I am From that, we 
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cannot but conclude that there is one eternal conscious- 
ness within. So that when consciousness is thus 
disposed of, what is to be done with matter ? Should 
it exist in Brahman, then it will but condition It ? 
Therefore the Advaitins contend that matter is Maya. 

What then is Maya ? It is through its misunderstand- 
ing that attacks after attacks havebeen levelled against 
the Advaitins ? It is through the same misunder- 
standing that some Advaitins lead perverted lives. 
Some understand the word Maya thus : 3ff iff *TT JTBff. 
Changing the position of the two letters iff and 3ff } 
they will make it iff *ff, which means ‘ that which is 
not \ Hence that which is not is maya. If Matter 
which is Maya is not, why all the appearance of 
matter? There is no incentive to action. Some 
Advaitins make a travesty of the doctrine of maya, 
by making it support their evil lives. But true 
Vedantic writers will tell us that maya is neither Sat 
nor Asat but is Sat- Asat. Sat, the true is God. While 
Asat, the false is non-existence. But what is matter ? 
It is neither Sat, the God nor Asat the non-existent. 
It is that which seems to be Asat ; but is neverthe- 
less Sat. Matter appears to be different from 
God, but it is God. There are two terms used by 
Patanjali in his Yoga-Sutras which are 
(Viparyaya) and (Vikalpa) . They are trans- 

lated as misconception and fancy. In the latter, the 
object thought of is impossible of existence, like the 
son of a barren woman. In misconception, the object 
thought of is mistaken for another, like a rope in 
darkness for serpent. Maya is therefore not Yikalpa 
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but only Viparyaya. It is misconception and not 
fancy. 

This misconception. is termed by Shu Sankara- 
charya in his introduction to Vedanta- Sutras. He 
defines it thus : 

“ The apparent presentation in the form of remem- 
brance to consciousness of some thing previously 
observed in some other thing.” Then taking into 
consideration the other definitions, he winds up thus : 

ii 

w But all these definitions agree in so far as 
they represent superimposition as the apparent pres- 
entation of the attributes of one thing in another 
thing. And therewith agrees also the popular view 
which is exemplified by expressions such as the follow- 
ing : mother-of-pearl appears like silver. The moon 
although one only appears as if she were double.” 
This wrong super imposition of one object over another 
can be removed only by the withdrawal of such an 
idea, which withdrawal goes in Sanskrit by the name 
of 

There are two view-points from which Maya is view- 
ed in the Hindu Scriptures. The one is and 

the other is srfefifa. The former is the theory of 
division and the latter, that of reflection. The former 
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is illustrated by tlie ether pervading all objects. 
When we talk of the ether in a house and the ether in 
a pot, we think as if the ether were divided into two. 
The ether is one alone, though it seems to be divided. 
The latter is illustrated by glass, water, etc., where 
objects are reflected : the reflected objects being but 
illusory. Kegarding these two theories, there are 
two Sutras in the Vedanta-Siitras which lend their 
authorities to them. The first Sutra is the 43rd in 
number and the other is the 50th in Adhyiiya II, Pada 
iii. The first runs thus : ^ 3RPTT Wt 

The second is — 3TTvrr^T ^ ^ 

The two words that have to be noticed in the above 
two Sutras are Ams'a and Abhasa. The one means 
* portion’ and the other ‘ reflection ’. It is on these two 
words hinge the controversies between the Advaitins 
and the Yis'ishtadvaitins. The word Ams'a or portion 
is also used by Shu Krshna in the Gita in the verse 
7 of Adhyaya xv : I 

The contention of Shi Sankaracharya is that all 
things are but reflections of the one Brahman. 
Others contend that all are but portions of that one. 
In , order to get over the difficulty of the word 1 por- 
tion ’ in the above first Sutra, Sankara introduces the 
word $$ along with Ams'a, so that he makes it mean 1 a 
portion as it were ’. He thinks that all are apparently 
a portion, but not really so, of God. The difficulty with 
him is that he cannot admit a part of the infinite. 
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Any number can be a part of a greater number but not 
of the infinite. A number divided by infinity is no 
number but Zero. How then can we predicate a por- 
tion of the infinity ? Hence the relationship between the 
infinite and finite is one of reflection and not parts to 
the whole. Therefore Sankara inclines to the theory 
of reflection. But is there any case of God where the 
relationship of Ams'a can be predicated ? Sankara does 
not clearly say anything about it. To me, it appears 
thus. As Advai^ins put it, there are two aspects 
of God, the Nirguna and the Saguna, the Absolute and 
the relative, Parabrahman and ‘ Is'vara \ It is true no 
relationship can be predicated between the Absolute 
and the relative. Parabrahman being non-dual is 
above the dual mind which demands for its existence 
the diiality of the subject and object. How then can 
the mind reach in thought that non-dual One ? The 
mind being but relation, no relationship can be posited 
between it and the Absolute. In other words, we 
fondly superimpose the mind upon that which is 
above relation ? But relationship can be asserted 
between two conditioned ones. is'vara or the Sagupa is 
the highest possible in this kalpa. It is only by courtesy 
we sometimes call it eternal or infinite. It is subject to 
destruction though after a long time. Another ‘ Is'vara 1 
will arise in another kalpa. The word “Ams'a” may 
be applied to this ‘ Is'vara * as contrasted with all 
other conditioned things that are only a part of Him. 
It is in this way that we may explain the two 
statements of the Vedanta- Sutras. The word 
“ Amsfa ” may be applied to “ Is'vara ” ; while the 
8 
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word Pratibimba may be applied to Parabrahman. 
We need not introduce the word “iva” or ‘as it 
were * along with Ams'a. We may thus reconcile the 
two statements of the two Pakshas or standpoints. 
By making the two similes apply to one and the 
same aspect of G-od, many writers have produced 
confusion. 

Let us study the question of Maya in the light of 
modern science. I shall here reproduce what I 
stated in a pamphlet of mine called Professor 
Bergson and the Hindu Vedanta : 

We all know that the modern scientists analysed the 
whole world into a number of substances which were, till 
some years ago, called elements, since they thought they 
were no further decomposable. Now even hydrogen — the 
lightest of the so-called elements — is analysed into a 
number of electrons or ions. These ions again are traced 
to the ether, where they are found to be but vortical mo- 
tion. It is surmised that each vortical centre is but a 
miniature solar system, with particles rotating round a 
centre. Moreover each object, though appearing solid, is 
but an aggregation of particles of matter in a state of 
ceaseless vibration. Hence even the seemingly solid 
matter has its ceaseless change. Only it is a change in 
space. Coming to the mind, we find there is change in it 
also; but it is a change of state. The mind is ever 
running through the laws of association of ideas, similar 
and dissimilar, as Bain puts it. Even when we see the 
same object again or remember a thought, it is not the 
same object or thought that is repeated again in our 
mind. There are some additions or subtractions. Hence 
whether we study mind or matter, there is always change : 
in the case of the former, there is a change of state, which 
is becoming; in the case of the latter, there is the change 
of place, which is moving. Hence all are moving or 
becoming. The universe is nothing but a vast ceaseless 
change of moving and becoming. 
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Two very striking similes are given by Prof. Bergson. 
The intellect is compared to a kinematograph. In the latter, 
th moving scenes, say of a cavalry regiment, are repre- 
sented as if marching. How is it done ? Each position of 
the whole scene though moving is photographed as if 
fixed. Then all the views are joined together and arrang- 
ed side by side on the film and passed across the scene 
in rapid succession. Then they present to us this moving 
picture. Similarly though the whole nature is moving, 
the mind takes photographs of different positions of it, as 
if fixed. Though it may seem to us that things are 
fixed, yet mobility and change are going on ceaselessly 
and continuously. 

Another happy simile is given to show that immo- 
bility is but a Maya, an appearance. It is drawn from 
the effects produced upon the eye when two railway trains 
pass. When they travel in the same direction and at the 
same rate, they seem not to be moving : but when they 
move at different rates, they seem to be moving in opposite 
directions : but should they travel in opposite directions, 
they seem to be moving at twice the speed at which they 
are really moving. 

From the foregoing, it is clear that all objects 
which seem to be immobile are but motion in reality. 
It is only our senses which deceive us into thinking 
that they are solid. But when these very senses 
perceive those objects through higher instruments 
such as microscope, then is the real state perceived. 
Hinduism states that man is progressing and that 
there are higher or subtle instruments of senses in 
him. They are natural and not artificial. He has 
subtle eyes, subtle ears and other organs located in 
his higher or Sukshma body. When through the 
senses of that subtle body an object is perceived, it is 
not the outer form of the object that is perceived but 
the inner. Then is the life perceived within. It is 
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called Antah-prajna Again when the vision is 
elevated to the third condition, it is stated that both 
the inner and the outer are perceived at one glance. 
Then it is Ubhayatalj-prajna. But when one rises to 
the Turiya state of oneness where all distinctions of 
Outer and inner are lost, then all things there appear 
as the one Brahman. It is only through the Upadhis 
or vehicles through which perception arises that 
objects differ. As are the instruments, so are the 
objects seen. But when one sees through Brahmic 
vision, all appear as the one Brahman only. Hence 
Advaitins did and do not deny the existence of objects 
as they are seen now. They assigned to them a 
relative existence only. They are but appearance. 
Though seeming to be such objects, they are but 
Brahman in reality. 

Both Brahman and objects exist always and hence 
are eternal. Brahman alone is real ; but the objects 
as such are unreal. Reality is that which does not 
change its Nama and Rupa, name and form. Brahman 
does not change its name and form ; but the objects 
do, though they are Brahman. At one time, the 
matter appears under the form of a bracelet; at 
another time, another ornament and so on. Hence 
from the vyavaharika or phenomenal standpoint 
alone, matter bxists : but from the Paramarthika 
or noumenal standpoint, it is not as such, since it is 
Brahman alone. 

Hence it is that Advaitins take two view-points, 
one that of non-duality and the other of duality. One 
should not be confounded with the other. It is 
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through such a confusion, some have made a travesty 
of the doctrine of MSya. All questions of ethics or 
right conduct are based upon duality. There should 
be two individuals, one of whom should conduct 
himself rightly or wrongly towards the other. But 
in Brahman that is non-dual, the questions of ethics 
do not rise. This does not mean that one can dis- 
pense with morality in this condition of duality. Only 
by confirming to morality here, can one rise to that , 
condition of Oneness. Brahman being above mind, 
one should become Amanaska, i.e., rise above mind, in 
order to be above morality. Even then the body of 
such a person, should it choose to remain in it, will 
not do anything immoral. He will be morality itself 
and setting an example of it. Hence &ri Krshna 
says though he has no Karma to do, for perfecting 
himself, he is yet doing it ; otherwise he will be but 
setting a bad example to others, since all look up to 
the leaders for examples. 

Generally people in the world put the question — why 
should the Absolute, the non-dual, bring into exist- 
ence this dual universe ? Of course, the how or 
manner in which the dual universe arises can be 
explained : but not the why or reason of it. We ask 
for the reason that induced that Absolute to bring 
the universe into existence. In other words, we 
superimpose a mind over God when he is above it,, 
since the reason is but an attribute of the mind. 
The questioner is but begging the question. 

In Yoga-Vasishtha, the question is put in another- 
form. Rshi Gadhi while he was making a tapas to 
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Vishnu asked Him to be blessed with a sight of Maya. 
To which Vishnu replied : “ Thou shalt not only visit 
May& but also be able to overstep may a.” It is only 
by crossing Maya that one will know its true nature 
and cognise the one above it, viz., Brahman. One day 
whilst the Rshi was making tapas in the waters, the 
boon of Vishpu recurred to his mind. Then he fell 
into a reverie, when many scenes were passed through. 
After dreaming of the death of his then body, his 
soul got into another body, viz., that of an outcaste of 
a dog-eater. When that body grew old, his wife 
and children died through a famine in the land ; then 
he got into a fit of vairagya and travelled through a 
country, where he was installed as a king. All his 
subjects got into fire to be devoured by the flames on 
account of their contamination with him, when the 
king followed suit. With the palpitation caused by 
the fire in that dream, he found his body awake in the 
waters of the tank. Afterwards on a guest describ- 
ing to him as real the scenes which he passed through 
in his reverie, he went to the very place and found, 
as physical, the scenes enacted in his reverie. Here 
was confusion worse confounded. So he invoked 
upon Vishpu again who said that as the physical 
universe is nothing but the thought made flesh of the 
Divine Brahma, so the dream thought of by him who 
was a (tshi objectivised itself in the physical world. 
Then Vishiju tc^k him above Maya into Brahman, 
when he found the true nature of Maya. It is by 
getting out of a house after being in it, that a man 
can understand its true nature, both in and out. So 
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also it is only by getting out of May5 after being in it 
as almost all are, that one can understand truly the 
nature of Maya. Then alone Brahman can be 
cognised. 

Then as regards the cognition of Brahman, the ways 
differ as we are concerned with the Sagu^a or the 
Nirgupa, the conditioned or the unconditioned. In the 
case of the former, there are two things to be done ; one 
is that the soul has to arise above its abhimana or 
identification with the body : the other is that the 
soul has to attain the conditioned Brahman. The 
Chhandogya-lfpanishad viii-xii-3 therefore says thus : 

\\ “Even like unto them, the soul through 
Samprasada (serenity or grace) issues forth from its 
body, attains the Paramjyotis and assumes its own 
genuine state.” 

Should the Jivatma rise to Paramatma, it should 
fulfil the qualifications of the latter. The former is said 
to be a ray out of the sun of Paramatma and has 
the potentialities of the latter in a seed condition. 
The latter is composed of all the rays of the former. 
Such being the case, unless and until each soul is at 
one with all other souls, it cannot therefore reach the 
fountain-head. Therefore is the sense of non-separate- 
ness insisted upon, as the precedent condition £or w 
reaching the goal. Therefore Sri Sankara states in 
his commentary upon the Vedanta- Sutras that a soul 
after reaching Sagupa Brahman attains the Nirguna, 
when the conditioned Brahman becomes merged into 
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the unconditioned one. The other way is said to be 
the attaining of Nirgupa Brahman directly and not 
through the Saguna. Here it is a difference of states. 
£>ri Sankara gives the simile of a man suffering from 
a disease. The moment the disease leaves him, that 
moment he is all hale and healthy. Similarly the 
disease of Maya is upon all souls. The moment it 
takes farewell of them, they are in their proper and 
natural condition. There is not the going or coming 
that can be predicated of Nirguna Brahman ; it is 
only applicable to the Saguna. Difference of state is 
of the former ; and difference of place, of the latter. 

Then the question arises whether a person reaching 
Nirgupa Brahman direct has not to go through the 
Saguna, though he may not halt therein. According 
to Advai^ism, the Sagupa Brahman that is conditioned 
is veiled by the matter called Maya; while the 
Jivatma’s veil is called Avidya. The difference 
between Maya and Avidya is that in the latter case 
the veil of matter creates the idea of multiplicity of 
souls ; while the former makes the idea of separate- 
ness in the Lord — as separate from Nirgupa 
Brahman. In the Sagupa, all souls are one in Him ; 
yet he has the idea of Self which does not exist in the 
Nirgupa. The Nirgupa is that which has not the 
ideas of Self and not-Self, since it is one where all 
unite as one. The question is whether, in a soul 
trying to attain the final Brahman directly, it has to 
pass through the conditioned one, though it may not 
reach it permanently and then attain the Absolute when 
the conditioned becomes merged into it. There are 
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some Advaitins who contend that as soon as the veil 
of Avidya is removed from soul, the soul attains 
Nirguna Brahman. Even the words attaining 
Nirguna Brahman are objected to by them. The soul 
is ever Brahman. There is to them then no such 
thing as getting to or attaining Brahman. In this 
case, the soul evolving the qualifications necessary for 
reaching the conditioned Brahman becomes unneces- 
sary. The main qualifications necessary for such 
purpose is non-separateness or unselfishness. It is 
indeed difficult to think whether such a qualification 
will be dispensed with by Providence. The Upanishads 
and Purapas admit that out of the one Mahat the many 
units of Ahankara arise. In other words Avidya, 
the segregate veil of the Jlvatma should arise out 
of Maya, the collective veil of Parama^ma. If so, 
it is but right to suppose that on its return Avidya 
should be refunded into the whole and then the soul 
should reach the Nirguna. Moreover Yoga-Vasishtha, 
postulates four states and experiences of Ahankara. 
The first is the state ef identification with the body : 
the second, when it is experienced as an atomic unit 
different from the body : the third, when it is one 
with the whole universe : and lastly, when it is above the 
universe. I therefore incline to the opinion that even 
in the case of a person wishing to reach Nirgupa 
Brahman direct, the Sagupa will have to be passed 
through; only he will not have to say there long, but 
will flash through it at once to Nirgupa Brahman. 

The theory of Maya is one which is assailed by 
such beings as Sri Ramanujacharyar. He puts it 
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thus : “ Is Maya different from God or one with God ? 
If it is one, why name it separately. If it is separate, 
it is only a synonym for matter ? Why then should 
we introduce a separate word for it ? ” So arguments 
after arguments are used against Sankara. The 
Advaitins say Maya is Anirvachaniyam, viz., is incap- 
able of being described. That is only another way of 
expressing the inability of explaining it. But as 
regards the argument that, should Brahman be one, 
there should be posited the existence of none else, it is 
invulnerable. So there are the strong and the weak 
points in each of the theories broached by the differ- 
ent sectarians in India. Let each resort to that which is 
appeals to his intuition. Only it is a question which is 
very difficult — nay impossible — of solution, since it is a 
question in God that is above our mind. It is like three 
persons standing at the foot of a tree and being unable 
to scale one inch of it, fighting about the colour of a 
leaf that is at the topmost branch of the tree. Even 
the Advaitins admit that, from the Vyavaharika or 
phenomenal standpoint, everything is dual. Let us 
scale the duality to the highest point ; and then it 
will be high time for us to fight about the highest 
of questions. Perhaps if we scale the As'vattha tree 
of the universe a fair way, these subtle questions may 
not arise at all. 



CONCLUSION 

From the foregoing, it is clear that Hinduism is very 
broad and universal in its concept, as well as in its 
worship, of God. They are common to all classes of 
people, to all grades of intelligence that have existed 
or will exist. From the most ignorant biped akin to 
the quadrupeds to the most metaphysical genius akin 
to God, all can find a place in the Hindu religion. 
Yet in the present day, there is an anomaly that has 
to be removed. Among the present day Hindus, 
there are two classes, those who are worshippers of 
images and those who call themselves Vedantins and 
resort to the Absolute. But the intermediate grade 
is generally ignored, viz. y the realisation of the A^m& 
in the heart. Hence exists the anomaly in the lives 
of the Vedantins generally. In the olden days, none 
would be allowed to enter into the highest grade, unless 
he had passed through the intermediate. Only when 
the desires are conquered, can one outgrow the heart 
or internal worship for the worship of God every- 
1 where. Hence the Advaitins wanted the Sadhana 
Chatushtayas or four means of salvation to be devel- 
oped to some degree at least before even a study of 
Vedanta could be entered into. The four means of 
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salvation are, as known, (1) Yiveka or the theoretical 
discrimination of the real and the unreal; (2) YairSgya 
or the practical mastery of the desires of the world 
both here and hereafter ; (8) Shatsampatti, viz., s'amaoi 
mental control, dama or bodily control, upara^i (indiffe- 
rence), titiksha (endurance of pairs), samadana (peace 
of mind) and s'raddha (faith) ; (4) Mumukshatvam oi 
longirig after salvation. Thus Hinduism makes a 
man rise from class to class as in a school, until the 
highest stage is reached. When the lessons of an 
intermediate class are not mastered, naturally there 
is a lop-sided development only. 
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